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Abstract

During the reign of Claudius, in the eastern frontier region of the Roman Empire,
a young Iconian woman named Thekla embraced the message of Christ as proclaimed by
St. Paul, rejected traditional values and, after escaping martyrdom, embarked upon a life
of compassionate service for others at Seleucia ad Calycadnum (present day Silifke,
Turkey) and its environs. She took up residence a short distance from the city where
consequently, a religious community developed at her sacred precinct. The site, known as
Hagia Thekla, was a flourishing religious center and popular pilgrimage destination
through the seventh century. After her life, Thekla was honored as a sainted miracle
worker. Her story, as recorded in various texts including the Miracles of Thekla, has fired
the imagination of the Christian Church almost from its inception.

This thesis provides the first English translation of the Miracles in their entirety
which serves as an integral part of this dissertation the purpose of which is: 1) to situate
Thekla in regard to her time and place in the development of the the early Church; 2) to
address Thekla’s significance for her devotees and other later Christians in terms of
identity and self-actualization as evinced by text, site, and cult; and 3) to establish a
touchpoint for future study that is consonant with the historical and textual record.

This study also provides a translation of the Myrtle Wood, challenges long-
standing notions in regard to Thekla and the Miracles, argues for Thekla’s historicity,
introducés the significance of Queen Tryphaena, provides criteria for determining biblical
reference, examines the legitimacy of Thekla’s characterization as a proto-feminist, raises
new questions, revisits early scholarship on Thekla, introduces supporting evidence from

the historical record, incorporates Spanish scholarship on incubation and miracle
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collections, delineates Thekla’s territory, and considers the meaning and significance of
lexical items for interpretation of the evidence. A careful reading of the Miracles
provides a deeper understanding of Thekla and opens a window onto early Eastern
Christianity, its festivals, the practice of incubation, and faith healing. Ultimately, this

study speaks to the interstices of narrative, history, faith, and identity.
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Epigraph

Unde manifestum est, melius dici vitam patrum quam vitas,
quia, cum sit diversitas meritorum virtuumque, una tamen
omnes vita corporis alit in mundo. (Gregory of Tours, Life
of the Fathers, preface)

It is better to speak of the Life of the Fathers (rather than
lives) all the more so since there is a diversity of merits and
virtues among them but the one Life [of Jesus] of the body
sustains them all in this world. (Life of the Fathers, preface,
trans. by K. Rusch in Heffernan (1988), 7, with my
elaboration)

[I1]Jooacmotijs 0¢ pov xai mpootdine €ati Oedg, xai o
tovtov povoyeviys Yios ...Em tovtov tolvuv tov
Tnooty Bagootioa xai motevovoa... TEQLYEyova...
Kai nag 0é mg eic avrov Bagodv xai motevwv
yvpolwg, t@v lowv €uol fxal pellovov émredéerat
yaowudrav. Obtoc [Inoobc] yde, ¢noi, udvog
owtnlas Joos éotl, xai {wic abavdrov VmGOTATLS,
& ye unv xol yewalouévwv mooogUyiov  xai
ABouévav dveows xai dredmouévaw oxémy. (Life of
Thekla,22.58-73)

[M]y Champion and Protector is God, and His only begotten Son...Having confidence in
this Jesus...and believing in Him, I have prevailed.. And every person genuinely having
confidence in and belief in Him will meet with graces equal to mine and better. For this
[Jesus]...is a pillar of salvation, and a foundation of life everlasting, a refuge, to be sure,
Jor those still beset-by-storms, and a remission for those in distress and a shelter for

those without hope. (Life of Thekla, 22. 58-73, Elizabeth Bongie’s translation)
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INTRODUCTION

Thekla of Iconium is one of Rough Cilicia’s most well-known and beloved saints
but there is still much to be discovered about her.! Events of Thekla’s life are recorded in
texts spanning several centuries, most of which originate in Asia Minor. The earliest
extant account is contained in the Acts of Paul and Thekla (hereafter, APTh); a second-
century work whose roots are thought by some to have originated in the first century in
Galatic Phrygia.* The APTh chronicles Thekla’s first-century conversion in Iconium, her
martyrial competitions at Iconium and Antioch, and her miraculous deliverance into the
cleft of the rock after having ministered for seventy-two years in and around Seleucia, the
cosmopolitan and cultural crossroads of Rough Cilicia (today’s southeastern
Meditteranean coast of Turkey).

The “crowning jewel™ of Thekla texts may well be, however, the diptychal Life
and Miracles of Thekla (hereafter, L&M), composed in the fifth century by an
anonymous author (hereafter, Ps.-Basil) a resident of Seleucia.’ In the Life (hereafter,
Life), the first part of the L&M, Ps.-Basil recaps and expands the story of the original
APTh, laying the groundwork for the second part of his composition, the forty-six-
miracle corpus (hereafter referred to as Miracles; individual miracles will be designated
as Mir. with its respective number).

The Miracles provide a frank and lively description of individuals from a variety
of social strata, whose lives were impacted by Thekla, primarily at her temenos.® or

sacred precinct, the Hagia Thekla (hereafter, HT), which was located near present-day
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Silifke, Turkey. Thekla’s life has been characterized as one of “useful activity” and the
Miracles record her post-disappearance thaumaturgical activity. Her life served as an
inspiration for her devotees and has captured the imagination of the Church almost since
its inception.

Thekla and her story, however, has not escaped what Brit Berggren, in Greece
and Gender, identifies as a persistent tendency to appropriate and reconstruct antiquity
for the purpose of legitmatizing new values.” Berggren argues that antiquity’s “capacity
for variation and change” renders it susceptible to empirical studies designed to fit the
necessity of the audience. Thekla’s story (even from the earliest years) met with
numerous redactions and amplifications (among which perhaps the Life and Miracles of
Thekla may be the most ambitious) and has been the subject of scholarly appropriation
and application.

The motivation for this study springs from my desire to discover what can be
known about the real Thekla (and the tradition associated with her) that is consonant with
the physical record and maintains the integrity of the texts. The intent of this study is to
provide a contextualization of Thekla by an examination and synthesis of pertinent
primary and, to a lesser extent, secondary source material.

Such an inquiry to this point has been impeded by limited access to the text of the
Miracles, an essential component for examining the life and cult of Thekla, previously
available only in the original Greek edition and French translation by G. Dagron, the Vie
et Miracles de Sainte Thécle (1978).2 My translation (found at the end of this dissertation
in Chapter 14), the first translation of the text in its entirety into English, based on

Dagron’s edition, will play an integral part in this study. A close reading of the text will
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illuminate details of Thekla’s life and cult as well as provide a window to celebrations
and festivals of the early Church. A thorough examination of the genre, content, and
structure of the text will provide insight for further study on miracle collections.
Primarily, however, our understanding of Thekla, her life, and legacy will be greatly
enhanced.

This study will revisit early scholarship on Thekla, incorporate observations from
the excellent work done by Spanish scholars on Thekla, incubation, and miracle
collections largely overlooked in scholarship, introduce numismatic, onomastic,
epigraphic, and historical data that has not yet been applied, and synthesize current
scholarship in new ways that will provide clarity to ongoing debates about Thekla. To
facilitate further study, in addition to the translation of the Miracles, I also provide my
translation of the Virtuous Deeds of the Holy Apostle and Protomartyr Thekla in the
Myrtle Wood (hereafter, Myrtle Wood) as well as historical tables of pertinent
information hitherto overlooked, and a map that delineates Thekla’s territory specific to
the time period we are discussing.

In the course of this inquiry, I will address questions that have arisen in
scholarship including Thekla’s historicity, her characterization as a proto-feminist and
her appropriateness as a role model for women’s empowerment, the importance and
presence of Christ and biblical reference in the Miracles, the place and significance of
healing and incubation in the Miracles (and Thekla’s primary characterization as a
healing saint), the charge of heresy attached to the faith community at Hagia Thekla
(hereafter HT), the authorship and original date of the ATh, as well as the genre,

authorship, and structure of the Miracles. I also raise new questions such as why Thekla
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chose to go to Seleucia and why that matters, why Thekla is characterized as a choral
leader by Ps.-Basil and its connection to the phrase “chorus of virgins” so ubiquitous in
Christian texts of Late Antiquity, and of what significance is her three-fold
characterization as Apostle, Martyr, and Virgin. I identify the date of Thekla’s annual
festival by means of an independent primary source. And I discuss the meanings of
specific lexical items in the Miracles and how that affects one’s understanding and
interpretation of the text and of Thekla.

This study 1) situates Thekla in regard to her time and place in the development
of early Christianity as a sainted miracle-worker in the eastern frontier region of the
Roman Empire, specifically among the client kingdoms of Rough Cilicia; 2) addresses
Thekla’s significance as an early Christian woman for her devotees and other later
Christians in terms of identity and self-actualization as evinced by text, site, and cult; and
3) provides a touchpoint, consonant with both the physical and textual record, for further
studies. Ultimately, this study speaks to the interstices of narrative, history, faith and

identity.



Notes to the Introduction

! For general information on Thekla, see Dagron (1978); and Davis (2001), 18-48, especially 22-6.

? Lipsius and Bonnett (1972), 235-72.

3 Ramsay ([1893] 1907), 415.

4 Johnson (2006), 5.

> The L&M was at one time attributed to Basil, a bishop of Seleucia, among whose wotks Photius
records a composition on Thekla (no longer extant) but specifically in the form of verse; however, the
L&M is a prose work. Having noted this discrepancy, scholars have employed the name “Ps.-Basil”
for the anonymous author. I have retained this designation. Davis (2001), 6, n. 4, chooses, instead, to
drop the name altogether and simply refers to “the author” or “the writer.” In the absence of new
evidence regarding authorship, comparative analyses, both stylistic and lexical, labour intensive
though they may be, between the L&M and the extant works of Basil of Seleucia (bearing in mind that
they are of different genre) might yield insight as to authorship. See Lopez-Salva (1972-3), 223-5.

¢ Throughout the body of the dissertation I use the word femenos in a general sense to refer to the
entire complex at HT, unless otherwise stated. In my translation, however, at the end of this study, and
in Appendix A on the Archaeology of Hagia Thekla, the term is semantically specific.

7 Bergreen (1995), intro.

8 Dagron, G., ed. 1978. Vie et Miracles de Sainte Thécle: Texte grec, traduction, et commentaire.
Subsidia Hagiographica 62. Brussels. See Halkin’s review of Dagron’s study in Anal. Boll. 96 (1978),
404,



CHAPTER 1:

THEKLA: PRIMARY CONSIDERATIONS

The story of Thekla began only a few years after the resurrection of Christ and
before the reign of Nero and before Christianity became an illicit religion. The story,
though rooted in the mid-first century, developed over time and spanned several
centuries. It is bookended by two distinctly different eras: the Imperial Period (early-first
to early-fourth centuries) and the Late Classical/Early Byzantine Period (mid-fourth to
seventh centuries)’. A significant text is linked to each period: the Acts of Thekla (ATh)
and the Life & Miracles of Thekla, respectively, both of which were originally written in
Greek. Thekla’s story springs from the soil of Asia Minor, or as Ramsay has argued,"
from Galatic Phrygia, and the Miracles issue specifically from south-eastern Asia Minor
and reflect not only the customs of the Eastern empire but also the ethnicity of the
Isaurian people of Rough Cilicia. I must stress here, at the outset of this inquiry, the very
“easternicity” of her story.

G. K. Chesterton’s'' comment that in the middle ages not all people lived at the
same time can also be applied to Late Antiquity and I would add that neither did they all
live in the same place. Thekla’s story must not, and actually cannot, be filtered through
the lens of fourth-century Christianity or of the Western Church, or even that of western
Asia Minor. Its affiliations are to points east—to Rough Cilicia, Northern Syria, and
Palestine. Some strands of Thekla’s story reach to the West and to the Western Church

but they do not belong to the nucleus or the framework of her story.



In the West, Thekla functioned more as the embodiment of an ideal—chiefly of
virginity—and as one saint among many, including the Virgin Mary and St. Agnes.”” It is
inappropriate to examine the lives of fourth-century women, especially those of the
Western empire, to gain insight into the person of Thekla. Rather one ought first study
the life of Thekla to gain insight into the lives of Christian women who sought to follow
after her and in her footsteps.

Thekla’s Story

For those who might be unfamiliar with the story of Thekla, I shall include here a
synoptical summary, including details from the Life & Miracles.

Thekla, a young girl of eighteen, is engaged and soon to be married to Thamyris,
a respected and noble man of her city of Iconium (present day Konya, Turkey). One day,
as she sits at her window, Thekla’s attention is arrested by a man’s voice preaching from
a nearby house, the home of Onesiphoros. The preacher is St. Paul. He continues
preaching for three days."’ His message is the Gospel of salvation in Jesus Christ and an
ascetic life of chastity. Thekla is so enthralled that she refuses food and visitors, including
her mother and fiancé with their entreaties to her to leave her seat at the window.

Thekla’s fiancé makes inquiries about Paul and denounces him to the governor of
the city. Paul is put in prison. Under the cover of night, Thekla bribes the jailor to take
her to Paul by means of her mirror and jewels. She sits at Paul’s feet and learns more
about Jesus Christ and the life of faith. Her mother, upon learning of this turn of events,

takes Thekla before the governor who seeks to persuade Thekla to proceed with her
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marriage plans. Upon her steadfast refusal, and at her mother’s instigation, the governor
sentences Thekla to be burnt.

The flames of the pyre are extinguished by a divinely-sent rain and hail storm and
Thekla is saved from death. She sets out in search of Paul, finds him staying outside the
city in a cave with the family of Onesiphoros (who has fled Iconium because of the
trouble with Thekla), and petitions Paul to allow her to accompany him in his travels. He
objects on the grounds of her youth and beauty. In response, she cuts her hair and dons
men’s clothing as a protective measure. Paul is persuaded and they set off for Pisidian
Antioch.

When Thekla reached Antioch, an imperial magistrate named Alexander is
captivated by Thekla’s beauty and, assuming her to be a prostitute, makes advances
towards her. She cries out in indignation, grabs the crown from his head, and dashes it to
the ground. For this sacrilege, the local magistrate sentences Thekla to be thrown to wild
beasts on the morrow.

Thekla requests that she be safely sequestered throughout the night so that her
virginity not be defiled. Queen Tryphaena receives her into her own home. Thekla
reminds her of her recently deceased daughter Falconilla.

The next day Thekla is led in a procession towards the arena. The lion chosen to
attack Thekla, and accompanying her in the procession, licks her feet. The spectators and
especially the women are stunned by the miracle. The women protest the sentence and
the procession is brought to a halt, and Thekla is returned to Tryphaena’s care.

During the night, Falconilla appears to her mother Tryphaena in a vision

encouraging her to solicit Thekla’s prayers on behalf of her salvation. At Tryphaena’s
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request, Thekla offers up an intercessory prayer for Falconilla. Alexander arrives soon
after to take Thekla to the arena where the spectators are waiting. Typhaena cries out
against Alexander and he flees the house.

Municipal soldiers then arrive to escort Thekla to the arena. Tryphaena and
Thekla walk hand in hand to the arena. Tryphaena is separated from Thekla who is left to
face the wild beasts. The lioness chosen to attack Thekla instead licks her feet, shields
her, and fights as her ally. In some accounts, the women of Antioch including Queen
Tryphaena are moved by her plight. In a show of solidarity they throw flower petals into
the arena. The scent of the flowers has a soporific effect on the wild beasts.

More beasts are sent against Thekla. Stripped and wearing only a cincture, she
prays to the Lord for deliverance. Before her is a pool of water with wild sea-creatures
and, expecting death, Thekla cries out that in the Lord’s name she is baptizing herself and
hurls herself into the water. God intervenes with fire that jolts the deadly sea-creatures
out of the water. The fire also served as a shield for Thekla’s nakedness.

Alexander, outraged by this turn of events, brings out wild bulls against Thekla.
The fire used to enrage the bulls burns off Thekla’s bonds. All this is too much for Queen
Tryphaena who falls into a faint and her body is carried from the arena. The whole city is
alarmed thinking that the Queen—who is a relative of the Emperor Claudius—has died.
Thekla’s trials are abruptly ended. She is acquitted by the governor who publicly
acknowledges the miraculous assistance received by Thekla. Thekla is taken to
Tryphaena who has revived. Tryphaena publicly adopts Thekla as her heir. They return to

Tryphaena’s home and, over time, Thekla instructs Tryphaena and her attendants in the
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Christian faith, described as “a catechesis from the hearth,”"* some of whom, including
Tryphaena, receive Jesus Christ as their Savior.

All the while, Thekla is searching for news of Paul. She learns that he is
preaching in Myra and “changing back into a more masculine costume,” she goes in
search of him there. Having found him, she eloquently thanks him and seeks his blessing
and prayers on her behalf as she plans to return to Iconium.

For the purposes of this study, and to better understand Thekla’s divine
assignment, Paul’s response deserves to be quoted in full here:

Everything to do with you, O Maiden, is going well, and
through everything the strength of faith prevails for you,
and you already are victorious over troubles and [in] deeds
of apostolic proportions so that you no longer lack any
[qualification] for apostleship and inheritance of the divine
message. Off you go, then, and teach the word, and finish
the evangelical [course] and share with me zeal on behalf
of Christ. For on this account Christ has chosen you
through me in order that He may attract you into
apostleship and place in your hands some of the cities still
uninstructed for it is necessary for you to multiply your
talents.””

Thekla returns to Iconium, finds that Thamyris has died, and shares the message
of salvation with her mother who refuses to become a Christian. Thekla leaves Iconium,
and sets off for Seleucia.

Having arrived at Seleucia, Thekla takes up residence a short distance from the
city. She devotes the rest of her life to preaching and teaching. She also baptizes and

performs miracles. The Acts of Thekla and the Miracle Wood finish with the following

account.
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By the time Thekla is almost ninety years old, her healing miracles incite the
jealousy of the Seleucian doctors who attribute her healing powers to her virginity
(thinking her to be a priestess of Artemis) so they hire thugs to sexually assault her.
Fleeing her attackers, Thekla calls out to God for deliverance. He prepares an opening in
a rock into which she is able to flee and the rock closes behind her. Only a corner of her
maphorion is left outside the crack.

Although Ps.-Basil does not include that episode, he records Thekla’s
disappearance as follows:

She—still alive—penetrated and entered the earth—thus it
seemed good to God for that earth to divide for her and to
split-downwards in the spot in which the sacred and holy
and liturgical table had been fixed, [a table] placed in a
peristyle and a shining-silver circle."®
Ps.-Basil ends the Life with an invocation of the post-disappearance Thekla for her
blessings.

Festugiere suggests that pilgrims to Hagia Thekla understood Thekla’s body to
have been entombed in the altar; according to Dagron, Ps.-Basil crafted the disappearance
account to divert attention from the absence of her body and instead to allow for her
living, eternal, and intercessory presence. Cooper addresses this when she writes:

In this way the fifth-century version of the Life of Thecla
sanctifies the place of liturgical celebration by identifying
the altar as the point of Thecla’s spiritual residence, much
as an altar containing relics would have served as a point of
contact between the pilgrim and saint."”

The endings of ATh and the Miracle Wood are similar to each other and differ

from that given in the Life. The following ending is from the ATh.
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Thus suffered that first Martyr and Apostle of God and
Virgin Thecla; who came from Iconium at eighteen years
of age; afterwards, partly in journeys and travels, and partly
in a monastic life in the cave, she lived seventy-two years;
so that she was ninety years old when the Lord translated
her.”

The preceeding passage identifies Thekla as eighteen years of age at the time of
her conversion. Paul is thought to have visited Iconium in approximately A.D. 48 which
places Thekla’s date of birth in approximately A.D. 30 at which time Jesus was engaged
in his public ministry. If she was, as the passage indicates, ninety years “when the Lord
translated her”, her death can be placed in or near 120." The period from 30 to 120 spans
the imperial reigns from Tiberius to Hadrian.

An alternate ending for the ATh omits the disappearance altogether and provides

less drama:

And Thecla arose and said to Paul, “I am going to Iconium”
But Paul said, “Go and teach the word of God!”...And
when she had borne this witness she went away to Seleucia;
and after enlightening many with the word of God she slept
with a noble sleep.”

To these must be add yet another ending to the story, one that arises from the
seventh century in relation to the Thekla cult at Rome:

But by the providence of God she entered, still alive, into
the rock and lodged herself beneath the earth. And she
travelled to Rome to visit Paul...and found him already
dead. Having remained there briefly, she fell into a sweet
sleep. She is buried two or three stadia from the tomb of
her teacher Paul.”!

This later revision expands upon the shared theme of Thekla’s disappearance into
the ground or the rock. One might argue, as does Cooper, that based on the phrase

“beneath the earth,” the expansion has stronger affinities with the ending by Ps.-Basil in
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the Life than with the ATh but that is not necessarily the case. In this expansion, Thekla
miraculously travels subterraneaneously to Rome. As Cooper remarks, “there is much
remaining work to be done before an adequate understanding is reached of Thecla’s
“afterlife.”? It is the Miracles alone that carries forward the story of Thekla and her post-
disappearance thaumaturgical activity.

The Manuscript Tradition for the Miracles of Thekla

According to Dagron, the Life & Miracles experienced a more or less accidental
diffusion which perhaps explains its false attribution to Basil, a bishop of Seleucia (c.
450), who was a contemporary of the anonymous author of the work and a fellow
resident of Rough Cilicia.” Basil received titular attribution for the text perhaps because
he was, as attested by Photius, the author of many other works including several homilies
and a poem about Thekla and her life. He was not, however, the author of the Life &
Miracles as will be discussed.*

The Life & Miracles is a two-part text. The Life is an expansion or amplification
of the ATh (see discussion at the end of this section) while the Miracles are an account of
Thekla’s post-disappearance thaumaturgical activity primarily in her divinely assigned
territory or ydoa. The Life & Miracles is approximately ten times as long as the ATh.>

Although the Life appears independently of the Miracles, the forty-six-miracle
corpus never appears independently of the Life. There are twelve extant manuscripts that
contain the Life and four of those also contain the Miracles. The Miracles are included in
the following manuscripts:

¢ Vaticanus gr. 1667 = V. This manuscript, containing lacunae, is a menologue for
June and dates to the tenth century.
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* Mosquensis synod 26 = M. This manuscript dates to the eleventh century.

e Atheniensis 2095 = A. This manuscript dates to the twelfth century and is in the
best condition of the three. It is part of a metaphrastic menologue for September
24, Thekla’s feast day in the Eastern churches.

* M and A complete the lacunae for V. Additionally, fragments of both the Life and
the Miracles are contained in a few folios of a tenth-century palimpsest,
Vaticanus gr. 1853 = U.

All three extant manuscripts that include the Miracles belong to family ¥, a
family less ancient than that of family 2 which is less represented but has better readings
and fewer additions. In Dagron’s opinion, for a tradition so diffuse, it would be artificial
to propose a stemma. In Dagron’s edition of the Life & Miracles, he used family X for the
Life while for the Miracles, he necessarily used family W. I have not examined the
manuscripts but have worked from the text that Dagron provides in his 1978 work, Vie et
Miracles de Sainte Thécle: Texte grec, traduction, et commentaire (Subsidia
Hagiographica 62. Brussels).

The Reception of the Acts of Thekla (ATh)

Ps.-Basil employed the Acts of Thekla as his source text for the Life which may be
considered as a paraphrastic expansion of the ATh.”® The Acts of Thekla was originally
written in Greek. The oldest extant manuscript of the AT# is in Syriac (sixth century) but
internal evidence attests to its Greek source. Extant manuscripts of the text are in Syriac,
Greek, Latin, Armenian, and Slavonic.”’

Some scholars regard the ATh as the earliest extra-biblical Christian text. M. S.
Reinach comments:

Thus the core of the Thecla story—and I must insist on the

word core for none of the present texts can be considered
as authentic—is not only the most ancient of the Christian
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writings that the church deems ‘apocryphal’; it is, with all
proper reserve to Paul’s epistles, the most ancient Christian
work we possess.”
Reinach suggests the first redaction to be situated between 60 and 90;* Ramsay proposes
a date of 50-70 for the primitive piece of writing.*® Aymer traces two distinct “generating
stories” that come together in the Acts of Thekla—the Iconian narrative and the
Antiochene, which Ramsay identifies as the nucleus of the story. Ramsay postulates that
these two different traditions were united in the Acts of Paul and Thekla (c. 130-150).*!
The Acts of Thekla predate the Acts of Paul but were also circulated in the Acts of
Paul and Thekla (APTh) which, in some manuscripts, also include the letter of Third
Corinthians. The earliest known reference to the story of Thekla is in conjunction with
the Acts of Paul which fell under censure by Tertullian and was rendered suspect by his
comments. In independent circulation from the Acts of Paul, the ATh was well received.
Festugiere® claims that for the vast majority of readers it held canonical value. Numerous
patristic authors cited the ATh and it was read by Egeria upon her visit to Hagia Thekla.
The APTh, however, was counted by Eusebius among the apocryphal books.
Athanasius of Alexandria (Ep. 39) does not include the APTh in his list of non-canonical
books useful for instruction and piety. The APTh is explicitly excluded from canonical
scripture in the seventh-century De libris recipiendis et non recipiendis of Gelasius.»
In conclusion, the nucleus of the story of Thekla is regarded by many scholars as
historical ** is thought to have originated c. 50-70, and has captured the imagination of

Christians for centuries, including that of Ps.-Basil.
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Date of Composition of the Life & Miracles

The Life & Miracles was completed somewhere between 468 and 476 almost
three centuries later than its source text, the ATh. The Life was written prior to the
Miracles as attested by the author himself in the prologue to the work. There is no
mention in the Life & Miracles of Emperor Zeno’s benefaction (c. 476) to the temenos at
Hagia Thekla, so most likely, the text was written before that date

Dagron suggests a series of redactions for the Miracles that cover a period of forty
years, from approximately 430 to 470, and roughly corresponds to the tenures of four
Seleucian bishops—Dexianos, John, Basil, and Porphyrios—all of whom are mentioned
in the text.’® Johnson summarizes the redactionary history compiled by Dagron as
follows: 1) the first redaction which ended with Mir. 44 was written with a terminus post
quem of 444 and an antequem of 448; and 2) the second redaction, with the addition of
Mir. 12, was composed between 448 and 468; and 3) the last version was written between
468 (with the bishopric of Porphyrios as the fixed point) and 476 (the date of Zeno’s
benefactions to Hagia Thekla), appending to Mir. 44 two additional miracles and an
epilogue.”’

In regard to the textual considerations pertinent to the redactional history of the
Miracles, Lopez-Salva notes two miracles in the collection that contain chronologically-
specific data: 1) Mir. 25 concerns the non-believing sophist Isokasios whose conversion,
according to Socrates, was in 467 and 2) Mir. 4 mentions General Vitianos who fought
against the Persians under Theodosius II in 431. These data support the thesis of
Honigman (to which Lépez-Salvé adheres) that the Miracles were elaborated during the

episcopate of John. She holds to this opinion for three reasons: 1) The Miracles imply, by
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means of a Homeric citation, that Bishop Dexianos had already died; 2) they praise a
living Bishop John (Mir. 30); and 3) there is no mention of the dogmatic debates and
councils of the time >

Dagron describes the text not as a minor work of a great author but as “I’oeuvre
majeure et méme unique d’un personage de moindre volée...obsédé par la sainte a
laquelle il consacre sa plume et un talent.” The Life & Miracles, with its several
redactions, was a work in progress for as many as forty years and might be regarded as
the life work of Ps.-Basil.

Scholarship

The first wave of scholarship on St. Thekla dates to the late-nineteenth-/early-
twentieth century. The famous archaeologist Sir William Ramsay is preeminent among
the early scholars on Thekla and laid the groundwork for studies that followed.* Ramsay,
while without the benefit of later epigraphic and numismatic discoveries, set forth
arguments for Thekla’s historicity that influence the scholarly discussion to this day.
Contemporary with him were German scholars: L. Deubner (1900)" with his study
(written in Latin) on incubation miracles; M. S. Reinach (1910)* who supported
Ramsay’s positions; and L. Radermacher (1916) who approached the Life & Miracles as
literature and regarded Thekla as a successor to mythological figures.”

A second wave of interest in Thekla arose around the middle of the twentieth
century among French scholars including Dagron* and Festugiére* who concentrated
primarily on the text itself. Dagron provided the first complete French translation and
commentary on St. Thekla. Festugiére sought to situate the place of the text among other

miracle collections.
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Spanish scholars advanced the research particularly in regard to faith healing and
incubation. The seminal work, in regard to incubation, is provided by Fernando Marcos
(1975)* and was preceded by a brief but comprehensive study of the text with an
emphasis on incubation by Mercedes Lépez-Salvd (1972).%

Feminist scholars, many of whom were men, pursued Thekla studies in the 1980s
seeing Thekla as a proto-type for women’s empowerment: Dennis MacDonald, Willy
Rordof, Virginia Burrus, and Steven Davies, to name a few.”

The archaeology of the site has been well-documented by Herzfeld and Guyer
(1930),” Hild, Hellenkemper, and Hellenkemper-Salies (1984),”° Hellenkemper (1986),
and Hild and Hellenkemper (1990).°' Stephen Hill (1996) has provided the most recent
discussion on the site itself.”> The archaeology of Hagia Thekla is discussed in Appendix
A of this study with additional insights kindly provided by Dr. H. Hellenkemper. Also in
Appendix A, 1 include a brief discussion of the building and architectural terms contained
in the Life and Miracles.

Interest in Thekla studies is increasing. In 1995, Kate Cooper published a brief
but original article on the cult of St. Thekla in Rome.*® Stephen Davis (2001) published
his previous doctoral work that examines Thekla’s cult at Seleucia and particularly in
Egypt.** Catherine Burris and L. Van Rompay (2002-3) are pioneering Thekla studies as
preserved in the Syriac tradition.> The most recent contribution is the literary study of the
Life & Miracles by Scott F. Johnson (2006).%

Authorship
Based on the titles of the four extant manuscripts (tenth to twelfth centuries),

authorship of the Life & Miracles was long attributed to Basil of Seleucia.” The
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attribution may also have been due in part to a reference by Photius in the ninth century
to a poem by Basil about “the deeds, contests, and victories” of Thekla.”® Since the Life &
Miracles is a prose work, it cannot be identified with the poem.

Dagron notes that the style of the ATh and the Miracles is distinctly different from
that of Basil’s homilies—but acknowledges that the two genres are difficult to compare
and that the endeavour is all the more difficult due to the uncertain attribution of some of
Basil’s works. Lopez-Salvd, who accepts Basil’s authorship, suggests a lexical and
stylistic analysis be done to settle the matter. Failing that, the internal evidence of the text
itself strongly witnesses against the authorship of Basil of Seleucia.

The author of the Miracles verbally attacks Bishop Basil in the text itself. He
rages against Basil by whom, for a time, he was excommunicated (Mir. 12). Basil is his
arch enemy whom he identifies as a mischievous upstart, uetpdsiov (44), and whom he
accuses of drunkenness, oivoglvyiay (68-9). In regard to his excommunication by Basil,
he writes as follows:

And Thomas, a holy man dear to God...in no way bore
lightly the judgment against me emanating from an unjust
and treacherous mind. And going immediately into the
council concerning us, he kept crying out against Basil and
Euboulos, rebuking their ridiculous plotting against me,
their stupid lying, their inept slander, their shameless
wickedness...”

To champion Basil as the author of the Life & Miracles would be to accept that he
excommunicated himself, thought poorly of himself, and was his own worst enemy. In

light of the internal witness of the text, the fact that titular attribution was given to Basil

suggests that the copyists were faithfully copying a common error in their exemplars.®
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Apart from information gleaned from the text, little is known of its author. By
default, he has been called Ps.-Basil. Johnson takes exception to this appellation because,
he argues, it perpetuates the idea of a positive relationship between Basil and the author
that did not exist. While I agree with Johnson’s position, for continuity of scholarship, I
have chosen to retain the name.
Dagron describes Ps.-Basil as a lay person who, in the course of his composition
of the Life & Miracles (an endeavour that spanned at least twenty five years, c. 448—
475), rose to the rank of preacher/teacher. Ps.-Basil makes no allusions, however, to any
elevation beyond that and may never have become a bishop.®’ The Miracles suggest that
throughout his career Ps.-Basil experienced difficulties with the ecclesiastical elite of
Seleucia. Dagron notes that the final invocation of Thekla in the Miracles supposes a
second excommunication or deposition experienced by the author:
O Thrice-blessed One [Thekla], make that dog, that
ferocious swine, that base and perverse Porphyrios desist
from his madness and fury against me! For even this man,
you see, from base and nameless parents and from
unsanctioned fornication, offspring of Famine and Poverty,
this miserable era has made him seem to be somebody and
to have power, this era that humbled all free and well born
[men], but exalted every thief, runaway slave, and grave-
robber. With these things in mind, O Virgin, grant that we
may be seen again in the holy rostrum of the holy pulpit of
this church...
From this, Dagron posits that the author may have been attached to some heresy
or manner of life that was not sanctioned by the Seleucian church. Dagron suggests, as
might be inferred from the text, that Ps.-Basil lived not in Seleucia but rather at the

temenos of Hagia Thekla.”® That is not explicitly stated. Ps.-Basil, however, seems to

align himself with and express affinity for the community at Hagia Thekla. The text
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implies a degree of struggle or latent opposition between a power base represented by
Bishops Basil and Porphyrios (whom Ps.-Basil characterizes as usurpers) and that of their
direct predecessors who rose from the ranks of the guardians (paredro))™ of Thekla
whom the author describes as “her very own” (e.g. Dexianos, who was an important
figure at the Council of Ephesus). Ps.-Basil may have envisioned himself as one in a long
line of episcopal succession to which, in his mind, Basil and his cohorts were outsiders.

No explanation is given for the author’s double excommunication but Dagron
sees him as a bit of a maverick, or as perhaps a sectarian of the apotactite or encratite
movement, even as a heretic belonging to one of the groups that Epiphanius cites in the
latter part of the fourth century that persisted particularly in northern Syria, Cilicia,
Pamphylia, and Isauria, roughly the same geographic area of the Miracles.”® Dagron
argues that such a scenario would provide an explanation as to why the Life & Miracles
does not contain even an echo of the great Christological debates or reference to the
ecumenical councils of that day. The statements of faith contained in the Life & Miracles
are, however, completely orthodox. In Chapter 7, I will examine the apotactite and
encratite movements of Ps.-Basil’s day. With the extant information about the author,
there are no definitive conclusions that can be reached as to the particular brand of
Christianity he may have espoused or to what degree his belief structure might have
deviated from the general persuasion.

Lépez-Salva writes that, based on the data of Mir. 27, she perceives the author as
“un hombre de Iglesia que tenia a su cargo el economio de la festividad de la Santa.” She
identifies a high degree of religious tolerance present in the Miracles that is “totamente

excepcional en este género literario” in that Thekla seems unconcerned when her
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Miracles are wrongly attributed to Sarpedon or when people are not converted * What
has been identified as the absence of intolerance in the Miracles may actually be
reflective of the desire and conscious decision to not offend non-believers discussed
below in the chapter on Genre. Such a sensitivity on the author’s part provides an
alternative explanation for the absence of textual references to Church councils and
debates.

Lépez-Salva describes the author as someone who received good literary and
rhetorical training, who knows geography and the customs of Seleucia, who professes
great sympathy with the intellectual circle of his time and who possesses a firm desire to
promote and diffuse the cult of Thekla. She applies these characteristics, however, to
Basil of Seleucia, arguing that his well-known vacillations in ecclesiastical debates may
be consistent with the unusual level of religious tolerance displayed in the text. However,
if we accept the testimony of the Miracles themselves, Basil was extremely intolerant.

Johnson describes the author as an educated reader and orator” while Dagron
refers to him as “le rhéteur-hagiographe.” Dagron describes Ps.-Basil as a Christian who
is unquestionably a native of Seleucia and who has the support of a number of friends as
well as that of his parents.”® He must have also been personable to have persuaded people
to share their personal stories about Thekla with him. Johnson notes a general
historiographic self-consciousness on the part of the author.” In Dagron’s opinion, Ps.-
Basil founded his writing career upon Thekla, and his work became, in a sense, an
autobiography.

In the work that Iidiko Csepregi is doing on incubation in hagiographies, she

notes that
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the hagiographer’s personality and his literary ambitions
certainly left their marks on the structural development of
the collections and on their individual compositional

features. But what is more fascinating is the way
hagiograpers create their own image in the text,

Csepregi identifies this process as “narratorial self-fashioning.”” Ps.-Basil unabashedly
seizes the opportunity for narratorial self-fashioning in the preparation and presentation
of his miracle collection. Some have gone so far as to describe the text as narcissistic.

So now, [Thekla], pour forth and bestow your copious and

abundant grace on these <writings>, that I may be regarded
highly or become so you through you and your grace.”!

Some scholars regard this thinly veiled and calculated self-promotion and self-
posturing on the part of Ps.-Basil as contributing factors to the limited reception of the
Miracles.”* The characterization of Ps.-Basil as narcissistic and self-promoting, however,
may be inappropriate. If we move beyond his expressed hope for re-instatement and
advancement (that may or may not have been correctly interpreted), another picture
emerges. Ps.-Basil rarely invokes the ubiquitous modesty topos, less frequently by far
than even the self-effacing Egeria. He is quick to admit that his offering to Thekla is
presented from the dewxtrjoiov or lay podium. He is not disconnected from others. A
godly man chose him to write the work. People participated in his gathering of the
miracles, sharing their stories with him. During the ordeal of his excommunication, he
was supported by his parents and a circle of caring friends and the godly Thomas
advocated on his behalf before the examining council. In the epilogue of the Miracles,
Ps.-Basil displays a deep concern for the spiritual well-being of the Christian community
at Seleucia. He has a keen sense of outrage at injustice directed either at himself or at

others, an open-hearted tolerance (noted in the scholarship) for non-believers, and a
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genuine affection for his city and community. Even the way in which the Miracles are
designed for a double audience—one, Christian and the other, not-yet-persuaded—

suggests a concern for others’ spiritual welfare.

Conclusion

The story of Thekla is rooted in the early years of the primitive Church on the
southeastern seaboard of Asia Minor. The beginning of the story is dated to
approximately A.D. 48, roughly fifteen years after the death and resurrection of Christ,
during Paul’s first missionary journey. The story in its first form was transmitted in the
first century, consequently met with several redactions and, finally, in the mid-fifth
century was amplified by an anonymous author, referred to as Ps.-Basil, a resident of
Seleucia ad Calycadnum (hereafter, Seleucia) in Rough Cilicia, to which he added the
Miracles of Thekla written over a period of approximately forty years that records
Thekla’s thaumaturgical activity primarily in and around Seleucia. There are only four
extant manuscripts of the Miracles and these are preserved only in conjunction with the

Life.
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CHAPTER 2:

THEKLA'’S INFLUENCE IN ANTIQUITY AND THE MIDDLE AGES

In regard to the roughly thirty primary source texts that refer to Thekla, Michel
Aubineau writes that they “montrent combien la égende de sainte Thekle est demeurée
vivace en terroir grec, dans les littératures patristique et byzantine.”” It is my intent in
this chapter to show that Thekla’s story was in no way peripheral to the late antique and
early Byzantine Church but that, instead, her story stirred and fired its imagination,
permeated its literature and iconography, and buttressed the courage of Christian
believers, both men and women.

Thekla in Greek and Latin Testimonia

Excepting the Acta themselves, Tertullian’s De baptismo (c. 200) is thought to
contain the earliest reference to Thekla.* According to Cooper, Thekla is the single
female figure most frequently referred to by patristic authors for women’s imitation.”
Ambrose, Eusebius, Epiphanius, Augustine, Gregory Nazianzus, John Chrysostom,
Sulpicius Severus, Jerome, Ps.-Basil, Gregory of Nyssa, and Evagrius Scholasticus are
just a few of those who refer to Thekla.” The Ps.-Cyprian prayers, thought to have been
written before the fourth century, include an evocation of the example of Thekla:”’

Assiste nobis, sicut apostolis in vinculis Teclae in ignibus.
(Oratio 1)

Liberes me de medio saeculi huius, sicut liberasti Teclam
de medio amphitheatro (Oratio 2)

Methodius constructed his entire Symposium with Thekla as the protagonist. In

374, after his father’s death, and in an attempt to evade an unwelcome episcopal position,
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Gregory of Nazianzus withdrew to the shrine of “the highly praised virgin Thekla.”™ Ps.-
Chrysostom’s panegyric on Thekla indicates that she was already included in the calendar
of saints by the fifth century, the latest projected date for the work.” There are numerous
ampullae dating from the fourth and fifth centuries depicting St. Thekla and even a
medallion with Thekla depicted between a lion and a lioness ¥ John Moschos, the sixth-
century pilgrim-monk, rated pilgrimage to Hagia Thekla as equal with the sites of John at
Ephesus, Theodore of Tyre at Euchaita, and Saint Sergius at Rosaphat®' According to
Malalas, Justinian built a church in honour of St. Thekla in Constantinople.®” Thekla is
the only extra-biblical person enrolled in the Commendatio Animae ** The primary church
in Milan until 461, which Ambrose refused to turn over to the Arians, was the Church of
St. Thekla.* After Thekla appeared to the emperor Zeno in a vision during the usurpation
of Basilicus and promised the restoration of Zeno’s reign, he became a benefactor of
Hagia Thekla.*® Theodore of Mopsuestia, the close friend of John Chrysostom and a
revered father of the Eastern Church, took refuge at the tomb of the “virtuous Thekla.”®
As attested by seventh-century sources, there was a church of St. Thekla at Rome *

The life of Thekla served as a model for many mulieres religiosae including
Syncletica,?® St. Febronia (c. d. 300),% St. Eugenia (c. 284-305), and the friend and
benefactress of John Chrysostom, Olympias (c. 366-408). Theodoret of Cyrrhus, in the
early part of the fifth century, recorded that Cyra and Marana, two anchorite women from
Syrian Beroea, travelled to the shrine of the “triumphant Thekla” in Isauria.”® For many

women, Thekla was their onomastic predecessor.
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At the close of the fourth century, Claudian, poet-panegyrist to General Stilicho
and the Emperor Honorius, wrote an epigram to a military commander that invokes
Thekla’s blessing.
So whoever shall swim the chill Danube to fight,
Like the horses of Pharaoh be lost to your sight
So the sword of your vengeance lay Gothic hordes low;
So the blessing of Thekla add strength to your blow...*”
It is all the more striking that Claudian should include Thekla in his poem considering
Augustine’s assessment of him: poeta Claudianus quamvis a Christi nomine alienus”
Athanasius of Alexandria’s treatise On Virginity addresses a community of
virgins whose patron saint is Thekla. Sulpicius Severus writes that Martin of Tours had a
vision of Mary, Agnes, and Thekla.”* A panegyric to Thekla written by Ps.-Chrysostom
(c. 5-7" ¢.) includes the episode about the suitor who chases Thekla on horseback. In the
eighth century, St. John of Damascus composed a hymn for Thekla in which he identifies
her as the “far-famed first Champion.”” Assemanti, in his eighteenth-century Bibliotheca
Orientalis, noted that Solomon of Bassora, a thirteenth-century Nestorian, wrote that
Theodore of Mopsuestia composed an oration on Thekla.”® The Manicheans included the
APTh in their spiritual corpus. Two texts that cite Thekla were included in the Manichean
prayer book: 1) the Yaduoi Jagpaxwrdv in which Thekla is named directly after the
apostles and before any other women; and 2) the psalms of Heracleides that describe “the
God-loving Thekla” as a “despiser of the body.””’
According to Aubineau, an Armenian homily in honour of St. Stephen lists

various leaders in the history of the people of God, and finally the Apostle and

Protomartyr Thekla as the leader of the virginal army (virginei exercitus) after the
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manner of Stephen, “the first-crowned and the beginning of the martyrs of the Catholic
Church.”*®

Based on passages from the Song of Songs, Ambrose draws a parallel between the
Church and Thekla (along with other virgins).” Symeon the New Theologian writes that
Thekla revealed herself as a “true temple” in opposition to the false temples of the
pagans.'® Severus of Antioch, in the sixth century, delivered a beautiful homily about
Thekla, on her feast day, September 24, in which he mentions her “feats and prodigies”
and likens her to the “queen” of Psalm 145, long interpreted as a prefiguration of the
Church, and presents Thekla as the personification of the Church or, as Monika Pesthy
argues, the Church becomes a metaphor for Thekla.'”

Apart from the Virgin Mary, Thekla was the first virgin of the church and while
Mary preceded Thekla historically, cult veneration of Mary developed later than the cult
of St. Thekla. The Miracles contain the account of Thekla’s annual appearance in the
skies above the village of Dalisandos in a fiery chariot. In this, Thekla can be perceived
as a precursor to Mary as regina coeli and, at the same time, as associated with Graeco-
Roman traditions in which Hera, Athena, and Cybele are depicted as riding in chariots.
Ambrose goes so far as to pair the Virgin Mary with Thekla as examples respectively of
how to live and how to die." Epiphanius, too, in writing about Mary, explicitly likens
her to Thekla (although he stipulates that Mary is more honoured than Thekla).'”®
Namesakes of Thekla

Dedicated virgins often renamed themselves Thekla,'® including a friend of
Gregory of Nazianzus, who was a leader of a convent in Seleucia, as well as an Egyptian

virgin who penned the Codex Alexandrinus.'"” Davis, in his study of Thekla’s cult in
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Egypt, provides a comprehensive survey of namesakes of Thekla.'® Jerome referred to
Melania the Elder as the “new Thekla.”'”” Thekla was the secret name of Macrina, the
sister of Basil and Gregory of Nyssa.'”® Illus, the Christian compatriot of the Emperor
Zeno, named one of his daughters Thekla.'” Honoured among Persian martyrs is another
Thekla and her friends, all “daughters of the covenant.”'' In the 700s, a Thekla was
numbered among the disciples of the Anglo-Saxon St. Leoba, the sister of St. Boniface.
An interesting visual witness for namesakes in the Thekla tradition is a c. seventh-century
bronze Coptic cross that shows a nimbed orant, possibly Thekla, with the inscription “St.
Thekla, help Symionios and Synesios and Mary and Thekla.”'!!

Within the Miracles themselves, there is another Thekla, the mother of little
Aurelios, who along with her husband is described as pious.'”? In contrast, Ps.-Basil
presents the grandmother of Aurelios as distinctly non-Christian. Most likely, she would
not have chosen Thekla with its overtly Christian associations as the birth name for her
daughter. This Thekla thought so highly of St. Thekla that Aurelios was her 1pd¢uog
(foster child). It is probable that Aurelios’ mother chose the name Thekla for herself upon
becoming a Christian.

During the ninth century, a Byzantine empress, wife of Michael II, and her
granddaughter princess, the eldest daughter of Theophilus and Theodora, both bore the
name of Thekla. Where the Church of Thekla stood at the palace of Blachernae in
Constantinople, the younger Thekla had a beautiful chamber constructed where she lived
out the last days of her life.!”® In Topping’s words, “special devotion to [Thekla’s] saintly

namesake is indicated by the fact that she built and dedicated a chapel to Thekla.”'"*
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Thekla, the Byzantine Composer
Another ninth-century Byzantine woman, thought to have been either a nun or

115 with her chosen monastic name

perhaps an abbess for a convent near Constantinople,
of Thekla, was highly respected as a liturgical composer and sacred poet.'® This Thekla
is best known for her canons that are thought to have been composed for liturgical
services in the convent. Her only surviving canon, written in honour of the Theotokos, is
a joyful hymn of praise celebrating women saints, martyrs, and virgins and, in particular,
St. Thekla, whom she calls “protomartyr.”"’

While Nikodemus Haioreites, who included Thekla’s canon in his Byzantine
collection of hymnographers, referred to her as a “sweet echo”,''® she seems to have been
a bit more forceful than that—just like her onomastic predecessor. In an age when (in
regard to composition) anonymity was the cultural norm, Thekla embedded her name in
the hymn as an acrostic! She has been described as “a self-confident woman, proud not
only of herself but also of her sex” as evidenced by the subject matter of her extant canon
which was “written by a woman, about women and for women.”'"

The Scope of the Cult of Thekla

While Seleucia is considered the “epicentre” of the cult of Thekla, evidence for
the cult is also found in Libya, Egypt, Mopsuestia, Bethphage (near Jerusalem), Rome,®
Spain (there is a church dedicated to her in Tarragona), and Syria."”! Today there is a
convent of St. Thekla in the United States.

In his book The Cult of St. Thekla: A Tradition of Women’s Piety in Late

Antiquity, Davis examines the cult of St. Thekla primarily in Asia Minor at Seleucia and

in Egypt. He provides a comprehensive survey of the hagiographical and material
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evidence for the cult of St. Thekla in the Coptic tradition, from which an independent
picture of Thekla, one suited to Egyptian Christianity, emerges. According to Davis’
study, Thekla was widely venerated and had an extensive cult in Egypt as discussed in
the section on “Thekla in the Coptic Tradition” (below, page 40).

It is the small (about 2000 inhabitants) town of Syrian Maaloula (approximately
48 km north of Damascus) that has the most enduring witness to the cult of St. Thekla.
Local tradition is that Thekla died and is buried there. In the town is a monastery of St.
Sergius (founded in the fourth century) built over a temple of Apollo. There is also an
Antiochian Orthodox convent of St. Thekla. Maaloula is one of the few places where
Aramaic is preserved and spoken. Maaloula means “door” or “entrance” and refers to the
opening in the rock through which Thekla allegedly fled from her attackers. Her cave-
sanctuary lies within the convent that was founded in the tenth century. Pilgrims visit to
pay homage to Thekla and to partake of the holy water that flows from the natural spring
in the cave. Maaloula contains twenty-two Christian churches and three mosques.
Maaloula is a distinctly Christian city in a Muslim land.

As we have seen above, from primary sources other than the Miracles, visitors
came to Hagia Thekla from as far away as Syria, Spain, and Cappadocia.'” The Roman
matron Paula, the protégée of Jerome, may well have visited Hagia Thekla during her
extended pilgrimage. Jerome, in his letter to Paula’s daughter Eustochium, gives an
overview of Paula’s itinerary which includes Seleucia (which actually lay off the direct
path of her travels).'” Although Jerome does not comment on what Paula did there, that

does not necessarily preclude a visit to Hagia Thekla. Paul explicitly states in the letter
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that he intends to comment only on Paula’s visits to biblical sites. It is reasonable to
assume that Paula, like other pilgrims such as Egeria, visited Hagia Thekla.

Explicit internal evidence from the Miracles suggests a geographically limited
clientele at Hagia Thekla with people coming primarily from Thekla’s own chora—from
cities such as Tarsus, Selinous, Aigai, and Erinopolis. Kotting notes, however, that the
birds from foreign lands offered by visitors to Hagia Thekla tell us something of the
cult’s influence and scope: '**

[In the courtyard of the sanctuary] there is always someone
who throws and scatters seeds of grain, either barley or
vetch, so that these grains might serve as feed for the doves
resident here or for the other birds as well. For indeed many
and variegated are those <birds> living here: swans, cranes,
geese, doves, and indeed now even from Egypt and from
Phasis. Pilgrims bring these and dedicate them to the

martyr because they want to or because they have vowed
to'125

Ps.-Basil notes with a degree of pride the presence of birds at Hagia Thekla from as far
away as Egypt and the River Phasis which, as Ammianus notes, “borders on the
Colchians” (in Georgia near the Black Sea).””® The birds from Phasis were most likely
pheasants (¢paagiavol) which are thought to have derived their name from the river. This
would not be the first time pheasants found themselves transported from their home. The
notion of their dispersion is reinforced by these words that Martial attributes to a
pheasant:

Argoa primum sum transportata carina: ante mihi notum
nil nisi Phasis erat.'”

Kotting notes the remains of the marble work and fragments of wall mosaics found in the

entry and apse of the cave church and particularly the mosaic floor of the middle aisle
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which consists of woven bands and lines and, at one spot, a pheasant made from glass
tesserge.™®

North Africa is another area where Thekla was venerated as evidenced textually
by Tertullian and Augustine’s references to her and materially by a line of African Red
Slipware decorated with martyrial scenes of Thekla and wild animals as discussed below.
Iconography of Thekla

Despite the extensive representation of Thekla over the centuries, to date no
visual representations have been found that issue from scenes from the corpus of the
Miracles itself but only from the story cycle of the APTh.'® The significance of this will
be addressed below.

According to Christopher Walter, representations of Thekla fall primarily into two
groups: 1) those in which she is depicted in association with St. Paul and 2) those in
which she is depicted between wild beasts' or in other scenes from her martyrdom. To
these, a third and equally substantial category should be added-—representations of
Thekla with other saints.

In the first category, Walter cites a fifth-century ivory casket in the British
Museum that depicts St. Paul as seated reading from a scroll with Thekla listening to him
from within the walled and nearby city of Iconium."

A recent (re)discovery of The Grotto of St. Paul, a cave near Ephesus, is
decorated with paintings that include a sequence of scenes with Paul and Thekla inspired
by the ATh cycle. Renate Pillinger published the find in Mitteilungen zur christlichen
Archdologie 6 (2000). There are more than three hundred petitions to St. Paul among the

graffiti in the cave. The sixth-century fresco with a rendering of Paul, Thekla, and her
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mother Theokleia had been covered with layers of plaster. Paul is seated between Thekla
and her mother Theokleia, each with appropriate inscription. None of the figures are
nimbed. Theokleia, with a dark red veil, is turned towards Paul who has an open codex
on his lap. Paul’s features in the fresco are very similar to the description given of him in
the ATh. Both figures have their right hand raised; Paul’s in a gesture of teaching and
Theokleia’s, perhaps, in a sign of protest. Paul’s attention is focused on a small, quite
ornate house. Thekla, wearing a red veil, is seated at the window of the house.'”?

Paul is also shown preaching to Thekla in a mural in a fifth-century church in
Eschamiadzin, Iberia. In Rome, scholars have discovered a sarcophagus portraying Paul
and Thekla traveling in a boat. In the St. Thekla catacomb at Rome, the earliest known
icons (dating to the last half of the fourth century) of the Apostles Paul, Peter, Andrew,
and John have been discovered.

A piece that spans the two categories is a sixth- or seventh-century triptych the
last scene of which presents Paul with right hand raised, emerging from behind a hill
while Thekla is flanked by two wild bulls.'*?

The second category, Thekla depicted with wild beasts, is legitimatized by the
text. Thekla is described as 1j Ongioudyog three times in the ATh and twice in the Life.”**
A. van den Hoek and J. Herrman, Jr. have catalogued a certain line of relief-decorated
African Red Slipware produced from the mid-third to fifth centuries in the area of
modern Tunisia inscribed with “Domina victoria” acclamations and scenes of a woman,
whom they identify as Thekla, with wild animals."**

The Princeton Index of Christian Art (PICA) catalogues eighteen representations

of Thekla with wild beasts. They are found on such diverse media as vessels, ampullae, a
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ring, pendants, reliefs and a sarcophagus. Among this group is a silver reliquary (thought
to be from Claudiopolis—a neighbouring city to Seleucia mentioned in Mir. 14) with
representations of both Isaurian saints Konan and Thekla between lions.”* There is a
limestone medallion depicting Thekla with lions and angels.””” A gold pendant dating to
the fifth or sixth century shows the hand of God extending a wreath to a nimbed, veiled
Thekla flanked by two lions."*® Also from the fifth or sixth century is a Coptic wooden
comb which on the obverse shows an orans Daniel (with Persian cap) between two lions
and, on the reverse, Thekla is flanked by two lions."*

The trials of Thekla find representation in Egypt. Some of these are examined in
two studies, one by Davis, and the other by Nauerth and Warns, that describe the
extensive decoration and stunning iconography found on wall panels in funerary chapels
in the necropolis of the late-antique Christian community at El Bagawat. Representations
of Thekla are found in two of the chapels.

The Chapel of the Exodus contains a wall panel in which seven virgins carrying
torches approach a temple.'* Behind them are scenes in which various people of faith are
portrayed in the midst of trials: an orans standing in a grave, Abraham as he prepared to
sacrifice his beloved son Isaac, and what appears to be the caravan to which Joseph was
sold by his brothers. At the top of the composition, and nearest to the virgins, is an orans
Thekla, barefoot and in the midst of fiery flames. Davis notes the dark thundercloud
above Thekla that spills forth “white dotted x’s” representing hail. Davis describes the
scene as a vivid rendering of the account in APTh 22. Thekla is the only Christian
included in the composition. In the other portion at the top of the frame and in contrast to

the intensity of the rest of the composition is a shepherd and his sheep, providing a
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moving reminder of the faithfulness of Jesus, the Great Shepherd. The composition
speaks volumes —the virgins move steadily onwards and upwards despite impending trials
under the protection of Jesus, with Thekla as their example.

Davis associates the depiction of Thekla at El Bagawat with others showing
Thekla praying in the fire—one, on a fourth-century glass medallion discovered in

| Cologne and the other, a fifth-century Coptic textile.'*!

In the Chapel of the Peace at the El Bagawat necropolis, Paul and Thekla are
seated on stools facing each other. Thekla is engaged in writing in a yellow book or tablet
while Paul “gestures towards the book with a pointing stick.” Thekla is flanked by Eve
and the Virgin Mary.'** In the Chapel of St. Thecla in Burgos, Spain, a massive carved
altarpiece depicts the funeral pyre of the Iconian martyrdom scene from the ATh. The
men who stoke the fire, however, are represented as Moors.

A third group of representations of Thekla are those in which she is pictured with
other saints. These include a seventh-century bronze cross bearing the inscription “St.
Thekla, help Symionios and Synesios and Mary and Thekla”; an eleventh-century
prefatory page of a menologium for September that includes standing frontal figures of
nimbed saints of whom Thekla stands by herself holding a cross and a book; the ivory
Borradaile triptych from the tenth century in which she holds a cross; an eleventh-century
ivory bookcover on which Thekla is pictured with SS. Cecilia, Agatha of Catania, Agnes
of Rome; the early-twelfth-century Lisbjerg Altarpiece on which appear personifications
of caritas and modestia along with Bridget of Kildaire and a nimbed Thekla with a book
in her left hand and a star (perhaps the brooch mentioned in Miracle 12.95-97) at her

shoulder; a late-twelfth-century wall mosaic with several female Italian saints and Thekla
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holding crosses; another mid-twelfth-century wall mosaic that groups Thekla holding a
cross with Margaret of Antioch, Radegund of Poitiers, and Scholastica of Montecassino,
all of whom are nimbed.'*
A fourth and smaller category contains miscellaneous representations of Thekla.
A nude orans Thekla holding oak leaves looks down from a ninth-century Coptic
limestone lintel panel."™* A tenth-century illuminated menologium presents Thekla as a
nimbed orant flanked by mountains."” A beautiful early-fourteenth-century silver and
copper bust-reliquary of St. Thekla, with braided hair, necklace and jewelled chaplet
(Museum of Basel), was confiscated by Nazis during WWII.'*®
The most fascinating information in regard to a representation of Thekla is found
in the Myrtle Wood, the only known text that provides an external link to the Life &
Miracles.'*” The anonymous author of the Myrtle Wood writes about a portrait of Thekla
that was commissioned by a pagan priest who had been rendered speechless for three
days after Thekla (by divine power that issued forth from her) knocked him from his
horse when the priest had approached her “with mischievous intent:”
And when he recovered...he decided to commemorate the
significant episode. And so he ordered a portrait artist to be
fetched and said to him, “Go off and, as you can imagine,
paint a small-faced maiden for me, who is eighteen years
old give or take a bit, whose beauty I cannot undertake to
describe, wearing earrings and a necklace around her neck,
...And when the artist put his hand to painting the image,
guided by the power of [Thekla’s] might, he painted a true
image. After the image had been taken to him, upon seeing
it, the lascivious priest recognized it was she; and...having
stood up, he embraced the image and agreed that it was she.
And he treasured the image in his own house, having come
to believe in the message of the apostle [Thekla]. And the

painting was passed on in succession by his descendants to
the illustrious Achaios, a learned sophist, a Christian man.



And after his death the painting itself was viewed when the

blessed Achaios himself was buried. For at that time he was

a guardian of the martyrion of the holy Thekla <and >

having copied this portrait, he also personally gave it to

those wanting it for a copy.'*®
This account may be valuable only in arguing that the Myrtle Wood was perhaps written
during the time when icons were under discussion and this episode was a construction to
argue in their favour. On the other hand, it allows the possibility that from a very early
time, when Thekla was eighteen “give or take a bit” (c. 47), there was a “true”
representation of her.'*’
Thekla in the Coptic Tradition

The Thekla tradition in Egypt is a vast subject, one admirably examined and
addressed by Stephen Davis in his seminal work, The Cult of St. Thekla: A Tradition of
Women’s Piety in Late Antiquity, in which he examines the archaeological,
iconographical, material (including ampullae), onomastic, and textual evidence that bears
witness to Thekla." Since Davis’ work is well known and easily accessible I will not
reference it here in detail but only by way of elaboration. Other Thekla traditions,
however, are less known and studies about them not as main stream as that of Davis so I
will comment upon them below in greater detail.
Three unusual variations to the story of Thekla are contained in a Coptic

synaxarium: 1) it is Thekla’s father (absent from other traditions), rather than her mother,
who takes her before the governor (and who eventually accepts Christ); 2) the story takes

place in Nicomedia rather than Iconium and Pisidian Antioch; and 3) Paul sends Thekla

to a specific city, namely Iconium, to preach.”'
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Thekla in the Syriac Tradition'*

At the outset of this section, I should note that the sixth-century Syriac manuscript
is the most ancient of the extant texts of the ATh. It is also, according to Ramsay, only in
the Syriac that Thekla’s prayer in the arena is contained:

My Lord and my God, the Father of our Lord Jesus the
Messiah, Thou art the helper of the persecuted, and Thou
art the companion of the poor; behold Thy handmaiden, for
lo, the shame of women is uncovered in me, and I stand in
the midst of all this people. My Lord and my God,
remember Thy handmaiden in this hour."

As Burris and Van Rompay have noted, evidence for the Syrian Thekla tradition
is iconographically and epigraphically'>* meagre but textually rich. Much of the data is
datable to the sixth century including the Life of Febronia with its explicit reference to
the ATh and the Syrian-Orthodox patriarch Severus’ homily on Thekla (Oratio 97). A
letter from Severus (c. 511) to Solon, the metropolitan bishop of Seleucia, encourages
him to be steadfast in the orthodox faith and directs him to Thekla’s support:'*

But assuredly the honourable in virginity and first of the

female martyrs, and skilled maker of these things, I mean

the holy Thecla, will clothe you in such raiment to do

honour to her vote concerning you.
Severus again extols Thekla in his hymn of Thekla in which he attributes her victories to
the flame of Christ’s love in her soul.'*

A Hymn of Thekla is contained in a section dedicated to “Holy Martyrs who were
martyred among women” in a collection of hymns preserved by Jacob of Edessa (c.

674/5) that includes, according to Jacob, in the final note of what is thought to be his final

redaction, 295 hymns of Severus as well as those by others. The Hymn of Thekla



42

(whether by Severus or another hymnographer contemporary to him) makes direct
references to scenes from the ATh:

“The king shall delight in thy beauty.”"”’ Christ who speaks

in Paul—He who said, “I have come to put fire on the

earth”—by inflaming with his love the soul of the holy

virgin Thecla, He burned from her the bonds of fleshly

brotherhood. He preserved her virginity in purity, He

supported her in the combat of martyrdom. He quenched

the fire and placed a muzzle and a bit in the mouth of

carnivorous beasts. He rendered the idolatrous bondmaid an

evangelist and apostolic,”® preaching and proclaiming the

word of life everywhere amid all dangers. By her prayers

Our Savior, bestow upon men and women alike thoughts of

chastity and Thy great mercy.”

Burris and Van Rompay cite as another witness to the “prominent position” of
Thekla in Syriac tradition the early-fifth-century Armenian version of the ATh that
Conybeare (1896) edited.'® Supported by Calzolari, he argued that it was based on a
Syriac rather than Greek original. According to Calzolari, Thekla’s appearance in original
Armenian literature dates from the latter part of the fifth century.'

There are four Syriac manuscripts now located in the British Museum that bear
witness to that tradition. These four date from the sixth, tenth, tenth/eleventh, and end of
the twelfth centuries. In 1902, Anton Baumstark divided these into two categories: 1) the
first two to “a larger literary unit” known as the Syriac Book of Women'$* which includes
the stories of Ruth, Esther, Susanna, Judith and Thekla; and 2) the last two manuscripts
which are found in larger collections of historical, martyrological and hagiographical
texts. In addition to these manuscripts is a two-part collection (c. 598) made up of the

complete book of Job, and the book of Daniel with the book of Thekla. Another

composite manuscript, this one from the eighth century, includes Josephus’ destruction of



43
Jerusalem, III Maccabees, Ruth, Susanna, and a later addition of the beginning verses of
Esther. The second part of this manuscript (also eighth century) contains the Book of
Women, Esther Judith, Thekla, and Tobit (LXX). Note that in these texts, Thekla is
grouped among Old Testament women who are remembered for their heroic behaviour.'®
As Burris and Van Rompay note, in Syriac tradition, there are essentially “three contexts
in which the Thekla story has been transmitted:” 1) in the Book of Women, 2) in
Daniel/Thekla pairings, and 3) in large hagiographical collections.'*

Catherine Burris describes the Book of Women as “a deliberately created, titled
collection” that contains “a strategy of reading, constructing a meta-textual narrative that
seeks to dictate the ways in which the component texts are understood.” Burris finds no
evidence of a pre-existing Jewish Book of Women that groups Ruth, Esther, Susanna and
Judith, and regards this as evidence that Thekla is not merely a later addition to the sixth-
century Syriac Book of Women. Therefore, Burris argues, the Syriac Book of Women is a
Christian collection—a Christian collection with four Jewish non-virginal women and
Thekla—“a Christian book that appropriates Jewish figures for Christian use.” '° Citing
Thekla’s last place placement in the text, Burris understands her to be the “climactic
figure” of the work, as the successor to Ruth, Esther, Susanna, and Judith and, by
extension, as having achieved quasi-scriptural status. In this, she detects a note of
“structural triumphalism” on the part of the author.'*

John the Stylite’s Select Narrative of Holy Women is contained in an eleventh-
century Sinai palimpsest which includes the Old Syriac Gospels. Thekla is included in
this group of holy women saints, many of whom, like Thekla, were virgin/martyrs, and

several of whom assumed men’s clothing as a protective disguise.
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Among Severus of Antioch’s Cathedral Homilies, Homily 97 is dedicated to the
protomartyr Thekla in which he paraphrases portions of the ATh, conceptualizes Thekla
as an image of the Church, and draws a parallel between her sufferings and that of Daniel
in the lion’s den and also of that of Shadrach, Meshach, and Abednego in the fiery
furnace. In two other homilies, he again makes the connection between the sufferings of
Daniel and Thekla.'”

Further witness is borne to the Thekla tradition in pre-Islamic Persia by the vita of
Febronia (c. 600), references to Thekla in the Manichean Psalm-Book (thought to have
originated in Aramaic, of which Syriac is a derivative),’® and her many Syriac
namesakes (two of which were highly esteemed in the Christian community).'” To this
day Thekla is still a popular saint in Syria as was discussed, above, in “The Scope of the
Cult of Thekla.”

Thekla in the Ethiopic Tradition

As we have noted already, there are manuscripts of the ATh in Greek, Latin,
Syriac, Armenian and Coptic. The most unusual version of Thekla’s story, however, is
rooted in the Ethiopic tradition'”” and shows some affinity with the Greek version."”" The
Ethiopic “Book of Thekla” is preserved in two codical synaxaria of lives of saints
(fifteenth and eighteenth century). The Book of Thekla is placed fifth in the series of
sermons and martyrdoms in the earlier manuscript. In the eighteenth-century illustrated
foliar synaxarium, the names Jesus, Christ, Paul, and Thekla (as well as the assumed-to-
be owner of the book—a Walda Giyorgis) are most frequently highlighted in red. The

two texts derive from different parents, with the later one being the superior in that while
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not being a descendant of the earlier manuscript, it is a corrected and amplified version of
the synaxarium.'”

These synaxaria include digressions from the traditional story of Thekla, and
while they cannot be understood as another version, they are “a very free reworking of
the story, with numerous omissions, transpositions, and interpolations.”'” The preaching
of Paul occupies almost a quarter of the text.'” The story is set in Macedonia, which the
author understands to be a city, rather than in Iconium. And, in this version, Paul and
Thekla travel to Thessalonica rather than to Pisidian Antioch. As Goodspeed argues, the
disappearance of all near-Asiatic place names of the traditional story—Iconium, Derbe,
Lystra, Myra, Antioch—necessitates the association of the Ethiopic story of Thekla with
some different missionary journey of Paul.'”

Some of the peculiarities of the Ethiopic version of Thekla’s story should be
noted. Thekla’s fiancé (traditionally ‘Thamyris’) is named Tamerenos. He denounces
Paul to the governor who (in a departure from other traditions) orders Paul to be burned.
Paul somehow escapes death and is cast from the city. Thekla, persisting in her decision
not to marry, is also brought before the governor and sentenced to be burnt. In this
version, as she is led to the fire, she is “wonderfully adorned and beautiful, with hair
reaching even to her heel and toes, and her color was like ivory.”"’® The governor orders
that she be stripped of her adornment and clad in sackcloth. Despite this deprivation,
various suitors stepped forward even at the eleventh hour. In agreement with other
versions, having signed herself and committed herself to God, she entered the pyre and

the fire is extinguished by rain. Unique to this tale, the thunder accompanying the rain
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deafens the governor “because he had devised evil against the servants of God; and his
ear festered and putrified and was deaf.”"”’

After Thekla’s first bout with martyrdom, a new episode is injected in which she
releases a woman from indebtedness to her, which is all the more admirable in that her
own mother has just disinherited her. Thekla rejoins Paul, and they proceed to
Thessalonica (rather than to Pisidian Antioch) after Paul reluctantly, at her request, cuts
Thekla’s hair and girds her. Her mother (only referred to as “the mother of Thekla” and
not “Theokleia” as in other versions) has Thekla seized and brought before yet another
governor, a relative of the one who was struck with deafness. He must have heard of the
plight of his relative because he resists the urgings of Thekla’s mother to apprehend her
and says, “Thekla is hard to deal with; she is stronger than all,” yet, in the end, he gives
orders for Thekla to be brought back from Thessalonica and thrown into a lions’ den. The
lions are subdued when Thekla makes the sign of the cross after which she breaks into an
orthodox Magnificat filled with scripture. The ensuing scene in which the governor,
having spent a restless night, expects to find only her bones, is very like the story of
Daniel and the lions’ den. The Ethiopic version ends with the conversion of the two
governors who both lived “by the might of Jesus Christ forever and ever.”'”

The later Ethiopic manuscript of the two includes an addendum at this point that
reads as follows:

And they both believed on the name of Jesus Christ. So,
Lord, heal of disease of soul and body Thy servant, Walda
Giyorgis (son of George); forever and ever om (to be
understood as a meditation marker?) Amen and amen. And

for me [the amanuensis] also who has written it—Thy

servant, a sinner and wrongdoer—forgive my sin and
bless.'”
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The Medieval Thekla Tradition at Rome™

Early medieval pilgrim itineraries and an alternate ending for the AT# that claims
Thekla’s burial was at Rome are the two main sources for evidence of the cult of Thekla
at Rome. Cooper provides an overview of the cult at Rome and links its inception to the
arrival of Cilician monastic refugees in the first half of the seventh century. She rejects an
earlier date for Thekla’s cult there arguing that Thekla was not enrolled in the Roman
martyrology before but rather after that time. However, a Cilician monastery ad Aquas
Salvias may have been established as early as the middle of the sixth century in Rome.'

Cooper examines textual evidence for what has been described as a wave of
Cilician monastics whose removal to Rome in the seventh century may have been
sparked by the progressive Arab expansion in southern Asia Minor as well by the
continuing Monophysite controversy. These monastics may have felt greater affinity with
their brethren in the West who supported the Diophysite position. Indeed, a significant
number of Eastern “refugee” monastics, bishops, and presbyters assembled with the
bundred-plus Western bishops at the mid-seventh-century Lateran Council designed to
address the problem of monophysitism.

Another witness to the Thekla cult at Rome is the alternative, later expansion to
the ATh that records Thekla’s post-disappearance journey to Rome and subsequent burial
there.”®? It is in Greek rather than in Latin as might be expected. This version, according
to Cooper, may build (I would add, depending upon interpretation) upon the Seleucian
account provided by Ps.-Basil in the Life. Cooper regards the continuation of the earlier
account in this later version as an indication of cooperation between the two cult sites, at

Seleucia and at Rome. As a precedent for such cooperation she refers to the symbiotic
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relationship sketched by Ps.-Basil in the Miracles between Thekla’s cult at Hagia Thekla
and the one at Dalisandos, as well as with that of Paul’s at Tarsus.

Cooper suggests that this later ending to the Thekla story may well have been the
product of the scriptorium of the Cilician monastery ad Aquas Salvias'® that, according
to early medieval pilgrim itineraries, was part of the Pauline cult complex located along
the Via Ostiensis and Via Laurentia that included the underground chapel and columbaria
of Thekla. This site was identified as such by Armellini and excavated in the 1870s and
later by Professor Umberto Fasola in the 1960s; in the last few years, frescos of the
apostles have been uncovered from layers of whitewash.'® Three different seventh-
century sources make mention of the church of St. Thekla in its relation to St. Paul’s: the
Notitia ecclesiarum urbis Romae, the De locis sanctis martyrum, and the Gesta Regum
Anglorum. The latter mentions the church of Thekla in its relation to the gate of St. Paul
and the church of Aqua Salvia.

Cooper acknowledges the speculative nature of her study; whether or not her
synthesis of the sources is accurate, the sources themselves bear witness to a Thekla cult
tradition in early medieval Rome.

Early-Twentieth-Century Interpretations of Thekla: Parallels with Classical
Literary and Mythological Figures

As the above survey of sources shows there is a long-standing tradition in regard
to Thekla, her cult, image, and influence. From the inception of the tradition, beginning
with the Church Fathers, Thekla has been appropriated and interpreted in various ways.
An entire body of early-twentieth-century scholarship that did not accept a historical

Thekla explained her as a successor to mythological figures.
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Some of these early scholars, such as Radermacher,'® characterized Thekla as a
composite of pagan cult figures. Radermacher argued that Thekla bears similarities to the
nymphs in that she was offered asylum by the earth when she fled from sexual assailants
and, like the nymphs, she was associated with vegetation and grottoes and possessed gifts
of prophecy and healing. Like Athena, Thekla was venerated on the heights of the citadel
and was characterized as a virgin-warrior goddess. Like Artemis, Thekla sat on a golden
throne.'® Some scholars, including Radermacher, saw her as the female counterpart to
Hippolytus whose disappearance is described in similar words to that of Thekla’s. She is
also sometimes likened to the healing heroes/gods Asclepius and Amphiaraos. The story
of Androcles is similar to that of Thekla in that in neither account do the lions attack but
instead provide protection for them from other wild animals. While these parallels may
be drawn, Ps.-Basil, as is abundantly clear in both his introduction and first four miracles
of his collection, did not envision Thekla as a successor but rather a supplanter of pagan
divinities and chthonic heroes.

There are, however, strong parallels to be drawn between Thekla and the Cynic
philosopher Hipparchia (c. 346). Both Methodius and Ps.-Basil present Thekla as well
educated. In the Symposium, Thekla expounds upon philosophy. As Hipparchia fell in
love with the words and life of Krates and would not pay attention to other suitors despite
their wealth, high birth, or good looks, so Thekla was entranced by the words of Paul and
his manner of life to the extent that she rejected her engagement with the noble Thamyris.
According to Diogenes Laertius, Hipparchia left behind her comb and loom to follow
Krates."" Similarly, Thekla sacrificed her jewellery and mirror to be able to be near Paul.

Both Hipparchia and Thekla assumed men’s clothing to accompany Krates and Paul,
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respectively, in their travels. Such parallels with powerful women from antiquity
combined with Thekla’s authority to teach and to baptize have provided an impetus and
touch point for scholarship on women’s empowerment. In the next chapter, I will address
the appropriation and appropriateness of Thekla as a role model for women’s

empowerment.
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Notes to Chapter 2

73 Aubineau (1975), 362.

" Tert. De bapt. 17 (CSEL 20.215) “Acta Pauli quae perperam scripta sunt...ad licentiam mulierum
docendi tinguendique defendere...” has been interpreted by some to cast doubt on the person of
Thekla. Instead it can be argued that he wished to suppress the role of women in baptizing and
teaching by casting doubt on the Acta themselves, presenting them as a pia fraus.

5 See Cooper (1995), 2, n. 3 for source studies and Hayne (1994) for an overview of references to
Thekla by Church Fathers.

76 Among the Church Fathers, Gregory of Nazianzus makes the most references to Thekla.

7 The two Ps.-Cyprian prayers are preserved in the Latin but were originally written in Greek. They
are cited in full in Cabrol and Leclercq (1920-1953), 12.2 2332-4. Thekla is cited once in each of the
prayers. She is the only non-biblical or non-apocryphal person mentioned in the text with the
exception of Nebuchadnezzar. Jacob, Daniel, Tobias, Sarah, and Raphael, Jonah, David, Daniel,
Susanna, and Mary are among those cited in the prayers.

78 Greg. Naz. De vita sua 548-9 (PG 37.1067).

7 Thekla’s feast in the West was September 23 and, in the East, September 24. See MacDonald and
Scrimgeour (1986), 152 for discussion of the panegyric. The panegyric refers to representations of
Thekla on a triptych in the church and is the earliest recorded of all Christian triptychs. According to
Ramsay ([1893] 1907), 393, the Homily on Thekla by Ps.-Chrysostom is considered to be one of the
earliest independent accounts of the Thekla tradition.

8 For ampullae, see Davis (2001), Appendix A, 195-200. For the medallion, see MacDonald and
Scrimgeour (1986), 158.

81 Moschos, Pratum spirituale, 180 (PG 87.3052B 4-8).

82 Malalas (1986), 405,

8 As noted in the Oxford Dictionary of Byzantium (1991).

84 Cooper (1995), 3.

8 Evag. Schol. 3.8.1-10.

8 Chronique de Séert 288.176. And although it is commonly thought that he wrote a panegyric to
Thekla, apart from Assemani’s reference in Bibliotecha orientalis Clementino-Vaticana I, Rome
(1719), there is no supporting evidence, according to Pesthy (1996), 167. In the Chronique de Séert,
Thekla is rendered as Tagld. Ramsay ([1927] 1969), 267, explains that in the early versions of the
Acta, her name is Tekla and that it derives from Takali a cognate of the word tekel used in the story of
King Belshazzar in the biblical book of Daniel and of the Arabic dakalias, all which refer to
“balance.” As recorded in the Chronique de Séert c. 325, a St. Eugenie of Clysma had a sister named
Taqla.

87 See Cooper (1995), 3.

8 The mid-fifth-century Vitae Syncleticae 8, describes Syncletica as the “genuine disciple of the
blessed Thekla (t7fc paxaplag @éxdng yvvolav uabrirgiwav). PG 28.1489C. The author, Ps.-
Athanasius, writes that Thekla and Syncletica shared the same Saviour and and the same common
Enemy. In his opinion, however, Thekla’s sufferings were milder because they were external, while
Syncletica’s were “from within.” For an English translation, see Ps.-Athanasius, The Life and Regimen
of the Blessed and Holy Syncletica, Part One: The English Translation, trans. Elizabeth Bryson
Bongie, Toronto: Peregrina Publishing (rprnt: 2003, c. 1995).
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8 Vita Febroniae 591.19.13-16. “As Febronia goes forth to her martyrdom, Byrene her spiritual
mother prays for her: “Lord Jesus Christ, who appeared to your servant Thekla in the guise of Paul,
turn toward this poor girl at the time of her contest.”

% Syncletica 8 (PG 28.1489c. The anonymous author of the earlier vita of Olympias writes in Chapter
One that “Olympias walked in the footsteps of this saint, Thekla, in every virtue of the divinely-
inspired way of life.” For the other references, see Ashbrook-Harvey (1990) 53, n. 8 and 54, an. 10-
11.

! Theodoret, HR 29.4 (PG 82.1283-1496).

2 Claudian, Epig. Ad lacob, as cited by Glover (1901), 16. According to Glover, the epigram contains
Claudian’s only known direct biblical references.

% August. De civ. D. 5. 26. English translation in NPNF S. 1, Vol. 2. “And therefore the poet
Claudian, although an alien from the name of Christ...”

4 Sulpicius Severus, Dial.2.13 (PL 20.210).

% John of Damascus, Hymn to Thekla, Ode 6. Available at:

http://www aug.edu/augusta/iconography/hagiographies/hymnProtomartyrThekla.htm

% Assemani, B.O. vol. iii, 323 as cited in DECB (1999), 955. According to Solomon of Bossora, the
oration includes the prayer of Thekla for Tryphaena’s daughter Falconilla (who will be discussed
below).

7 For more detail see Albrecht (1986), 317-19, sect. 5.7.2.

% Aubineau (1975), 359f. The homily was wrongly attributed to Gregory Thaumaturgus. For the text,
Aubineau cites J. Pitra, Analecta sacra Spicilegio Solesmensi parata, t. 4, Paris (1883),412, and 168.
% Ambrose, Ad Vercellensem ecclesiam 34-6, PL 16.1250. For more on Thekla and the Church, see
Pesthy (1996), 164-78.

1% Golitzin (2002). This is from the menologue for Thekla by Symeon Metaphrastes PG 115.821-45.
Thekla is celebrated in an illustrated Metaphrastic menologion for September. See London Additional
11870 f. 174v discussed by Walter (1981), 19 and Fig. 16.

100 Severus of Antioch, Sermon 97, (24 September, 516) Briere (1935) vol. XXV, 121-6 and vol.
XXIX, 60. Pesthy (1996), 173-5. Ramsay refers to an epitaph of Aviricius Marcellus from 192 that
describes the Church as “the Queen.” The epitaph refers to the education [Christ] the Shepherd had
provided for him: “He sent me to Rome to see the mystic King and the Church, the Queen.” The text
is discussed by Ramsay (1889),265-72.

192 Ambrose, De virginitate 2.19.

18 Epiph. Adv. haeres. 79.5.1-4. He refers to Thekla also in Adv. haeres. 78.16. The site of Hagia
Thekla is alternately known as Ayatekla and Meriamlik which translated means “House of Mary.”

194 On the possible derivation of Thekla’s name, see page 28 and note 86, above.

105 See MacDonald and Scrimgeour (1986), 154.

1% Davis (2001), Appendix D, 241-6.

197 Jer. Chron. 329.

1% Gr. Nyss. Macr. PG 46.964d. Macrina was her public name; Thekla her “secret name” that was
revealed in a vision as her mother was giving birth. She dreamed three times that she was approached
by the majestic figure of the Virgin Martyr Thecla who indicated that she was giving birth to a
“second Thecla.”

199 She and her mother lived out their lives in a convent at Tarsus after Illus’ execution. See
Martindale, PLRE (1971), 1064; John Ant. fr. 214.11).

10 See Brock and Harvey (1998), 65, 78.

"1 PICA 62855. The cross is part of the Dumbarton Oaks Byzantine collection, no. 52.5.

12 See Mir. 11.33-5.
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13 See Mango (1972), 165. The account is from Theophanes Continuatus, ed. I. Bekker, Corpus
scriptorum historiae byzantinae (Bonn 1828-1897), 139f1.

14 Topping (1980), 370, n. 81. See also Janin (1969), 141.

115 Papadopoulos (1890), 253.

!¢ She is among a small group of Byzantine women composers that include her contemporaries —
Martha the mother of the second Symeon Stylites; Theodosia; and Kassia who may have embraced the
ascetic life after, on account of her quick wit, having been rejected as a potential wife by Michael III.
A later woman composer is also honoured in this group, Palaeologina (c. fifteenth century).

7 This is the only extant hymn for the Theotokos composed by a woman. It is preserved in the
Theotokarion, a collection of Byzantine hymnographers by Nikodemos Haioreites (Venice 1796).

8 @éxda 1 yAvxvtdry Hyw. As cited by Topping (1980) who cites Choraites, (1965), 317.

9 Topping (1980), 353. According to Topping, 356, the kanon, composed to be sung at Tuesday
vespers, is made up of nine odes consisting of one hundred ninety-eight verses.

120 See Dagron (1978), 50, n.1 for discussion of origins of the cult of Thekla at Rome.

121 Thoumin (1929), 163-80 and Plates XVII-XXI.

122 Cyra and Marana, Egeria, and Gregory of Nazianzus, respectively.

12 Jerome, Ep. 108 to Eustochium, especially sections 7-8, LCL.

124 Kotting (1950), 156.

125 Mir. 24.23-8.

126 Amm. Marc. Res Gestae 22.8.24. For more on pheasants and the Phasis, see Lordkipanidze (2000),
33-4. Lordkipanidze cites several Latin authors with references to pheasants of the Phasis: Plin. (E).
HN 10.132; Lactantius Carmen de ave Phoenice 5.144; Petronius Satyricon 93, 119.36-8; Columella
De re rust. 8.8, 10; and the mid-fourth century Bishop Asterius of Amasea in regard to the purchase of
expensive birds from the Phasis in his Sermon on the Gospel of Luke 1. 169. Procopius Caes. BP
11.30, describes the fast-running Phasis River as being so fresh that even when it empties into the
Black Sea, its water remains fresh for some distance. Dr. John Humphrey brought to my attention that
both wild and fattened pheasants are listed in Diocletian’s Wage and Price Control Bill of 301.

127 Mart. Ep.13.72. “I was transported first by Argo’s keel; before that I knew nothing but Phasis.”

128 Kotting (1950), 146.

129 For a more detailed study of the iconographical tradition in regard to Thekla, sece Nauerth and
Warns (1981); Warns (1986), 75-137.

130 Nauerth and Warns (1981), 37, call this the “saint between animals” formula and see Thekla’s
animal fights as signifying a fight for the virtue of virginity—a fight against animal-like vice (p. 27).
For a more detailed study see Hoek and Herrmann (2001),212-49.

Bl Walter (1995), 304-5. In the PICA 72883. British Museum, ME 1856.06-23. See also:
http://www britishmuseum.org/research/search_the_collection_database/search_object_details.aspx?o
bjectid=62246&partid=1&searchText=ivory+casket+paul&fromADBC=ad&toADBC=ad&titleSubjec
t=on&numpages=10&orig=%2fresearch%2fsearch_the_collection_database.aspx&currentPage=1

132 pillinger suggests that the scene is inspired by the description in the Life rather than in the Acta. See
Pillinger (2001),213-237 and Pillinger (1999), 64.

133 In PICA 57712.

34 Hoek and Herrmann (2001), 224-5, n. 64, note that the term is repeated in texts about Thekla that
are directly citing the ATh. See ATh 30, 35, 36 and Life 18.1.21 and 21.52. The two occurrences of the
term in the Life are in the Antiochene episode and are disparagingly spoken by Alexander in regard to
Thekla whom he wishes dead. He blames the (possible) death of Queen Tryphaena on Thekla. Thekla
7 Onotoudyos now becomes Thekla the Queen-slayer—all the more reason she be eliminated! (My
apologies if I have inadvertently taken this idea/sentence from another scholar without due credit.)
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135 Hoek and Herrmann (2001), 212-49. They cite (222 and n. 47) Salomonson and Stutzinger as
earlier scholars who saw a connection with Thekla and the pottery. The authors, 217 and n. 25, note
that the victory acclamations on the slipware are inscribed in Latin but that these formulas originated
in the Greek world. According to Alan Cameron, as cited by Hoek and Herrmann, 218, by the first
century the vixa acclamations were “fully established in the Latin-speaking world.” The authors, 229,
regard the multiple examples of the slipware as evidence of Thekla’s stature in North African society,
citing, as well, Augustine’s references to her in his sermons.

136 See Nauerth (1987), 46-65.

137 In the Nelson Gallery, Atkins Museum, Kansas City, MO, no. 48.10.

138 PICA 146084,

139 pICA 89781. Berlin. Friihchristlich-byzantinische Sammlung no. 3263.

0 For the possible significance of the number of seven virgins, see Davis (2001), 166, n. 59.

141 The items are no. 618 and no. 629 in Dalton (1901). Also see Nanerth and Warns (1981), 22-4.

12 See Davis (2001), 152-73. In this scene Thekla is wearing a “loose-fitting greenish-gray” garment.
3 Respectively, PICA 62855; 38116; 117447; 97597; 121938; 128073.

144 du Bourguet (1968), 179 and plate 12.

145 PICA 46771,

146 PICA 77499. See the front piece of Festugiére (1971).

7 See Dagron (1974), 5-11. The link is in the person of Achaios whom Ps.-Basil cites in the Life as
the one who commissioned him to write the Miracles.

18 Myrtle Wood 30-56.

149 According to the text, this “true” representation of Thekla was actually an imagined (and idealized)
portrayal.

130 Davis (2001).

11 See <http://www .copticchurch.net/synaxarium/1_23 html#2> for Tout 23 The Commemoration of
the Martyrdom of St. Thecla, and <http://www copticchurch.net/synazarium/11_25 html #1> for Abib
25, The Departure of St. Thecla. In the Synaxarium, martyrdoms of Coptic namesakes of Thekla are
also included: Thecla, the sister of the soldier St. Agabius (Messra 26); Thecla, the sister of Isi (Kiahk
8); and a third Thecla associated with the martyr Mouji (Abib 25).

152 1 owe the bulk of this information to Burris and van Rompay (2002) and their subsequent article
Burris and van Rompay (2003).

153 Ramsay ([1893] 1907), 403, 413. Ramsay argues that the prayer, not conforming to the pattern of a
later hagiographical formula, can be regarded as genuine, in whole or in part. Thekla’s reference to
“the shame of women” is that she has been stripped and is wearing only a cincture.

134 Burris and van Rompay (2002), sect. 23 note that an ancient column east of Aleppo bears a
supplicatory inscription to Thekla.

155 As cited by Burris and van Rompay (2003) following Brooks (1903), 12.

136 Severus, Hymn 160 in Brooks (1911), 620-1.

157 A quotation from Ps. 45.12.

1% Burris and van Rompay (2003), sect. 6, note the substantive adjective here. I suggest that its use
indicates a hesitation on the part of the author to assign apostieship to Thekla.

139 This quotation is taken from Burris and van Rompay (2003), sect. 5, who “largely follow” Brooks’
translation of the hymn, Brooks (1911), 620 [208]- 621 [209].

1% Burris and van Rompay (2003), sect. 10.

161 See Calzolari (1996), 233-243 and Calzolari (1997), 39-49.

162 For more on the Syriac Book of Women: Text and Meta-Text see Burris (2007), 86-98.

163 There are no NT women famous for their heroism.
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1% Burris and van Rompay (2002), sect. 15.
165 Burris (2007), 90-1.
1% Burris (2007), 90-1.
17 Severus, Cathedral Homilies 71 and 75.
168 See Albrecht (1986), 317-19, sect. 5.7.2, for a discussion of the Coptic Manichaean Woaluol
Zapaxwrdv that names Thekla directly after the apostles and before any other women and reads as
follows:

Thekla, the lover of God was led to the fire. She took on the sign of

the cross. She stepped joyfully into the fire. However, she did not

go in shame exposed in the midst of the throng. She was tossed to

the bears. They released on her the lions. She was bound to the

bulls. The set loose on her the seals. All this she bore. She was not

defeated nor <gave way?> to these things. A crown it is for which

she wishes; purity is that for which she struggles.
19 Burris and van Rompay (2002), sect. 22, note Syrian women named Thekla associated with
“venerable men:” 1) the mother of Rabban Hormizd, a “famous recluse of Northern Iraq” and 2) the
sister of Mar Awgén who is thought “to have introduced Egyptian monasticism to Mesopotamia” and
whose monastery, where he and his two sisters, Thecla and Stratonice are buried, is near Nisibis.
170 Information in this section is based largely on the research of Goodspeed (1901).
" Goodspeed (1901), 8f.
12 Goodspeed (1901), 6-7.
13 Goodspeed (1901), 8.
174 The Ethiopic text extensively incorporates language from the gospel and epistles of John according
to Goodspeed (1901), 28 n. d.
175 Goodspeed (1901), 26.
176 Goodspeed (1901), 31.
Y7 Goodspeed (1901), 31.
8 Goodspeed (1901), 35.
1% Goodspeed (1901), 35.
180 The information for this section draws primarily from Cooper (1995), 1-23.
181 Cooper (1995), 16.
182 See above, note 15. According to Cooper (1995) 13, n. 32: Variant ending to the APTh in mss. A
(Parisinus graecus 520, saec. XI), B (Parisinus graecus 1454, saec. X), and C (Parisinus graecus 1468,
saec, XI) and text in Lipsius and Bonnet, Acta (1891), 270-1.
183 The proceedings of the seventh-century Lateran Council identified the ad Aquas Salvias monastery
as “the monastery of the Cilicians.” Cited by Cooper (1995), 16, n. 42: 1. D. Mansi, Sacrorum
conciliorum nova et amplissima collectio vol. X (Florence 1764), col. 903.
184 Armellini (1889), 343-353 and Fasola (1964 and 1970).
185 See Radermacher (1916).
18 An epithet for Artemis is the “gold-throned” (chrysothronos at lliad 9.533) and whose handmaid
Thekla is mistakenly thought to be by the pagan priest in the Myrtle Wood. See Hom. II. 1.611 for
chrysonothos as an epithet for Hera.
87 Diog. Laert. 6.7.
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CHAPTER 3:

THEKLA AS A ROLE MODEL FOR WOMEN’S EMPOWERMENT?

In such a kaleidoscope of cultural images, as discussed in the previous chapter,
how should Thekla be perceived? As a Christianized chthonic daemon'®® or hero, as an
inheritor of Athena’s warrior-goddess cult, as a legendary saint, as an imitatio Mariae or
Christi, as a pagan philosopher or as something else entirely?

Feminist Scholarship on Thekla

Dunn, in his article on women’s liberation and the Acts of Paul, cites Burrus,
Carlé, Davies, and MacDonald, the major feminist scholars in regard to the Apocryphal
Acts of the Apostles (hereafter designated as AAA) as sharing a “unanimous conclusion
that the texts attest to women’s liberation in early Christianity.” Dunn challenges Virginia
Burrus on a particular point by asking, “How could Burrus ignore or miss such details?
One senses that Burrus has come to the text with a prior agenda.”'* He continues:

The desire to relate the Acts of Paul [and the Acts of
Thekla] and other Apocryphal Acts of the Apostles to
concerns relevant to twentieth-century feminism leads the
authors to their consensus. This is also the bane of the
consensus, since the authors impose on the text
contemporary feminist thinking. The documents need to be

researched on their own terms without the unwarranted
apposition of contemporary ideology.'®

It is interesting that feminist scholars have chosen to champion the AAA and, in
particular, have adopted Thekla as their patron saint, seeing her as a “sacred androgyne”
suggesting that it is her very “betwixt and betweenness,” her refusal to make the

transition from the bisexual state of childhood to womanhood and choosing to remain
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effectively a pre-adolescent female/male that secures women’s equality with men in early
Christianity and, in turn, women’s place in the Church today."! Schulenburg cites Pierre
Delooz’s notion that one is only a saint “for others” as well as “by others” and that the
value of sanctity is situated in the collective memory.'*? It is my intent in this section to
consider the feminist claim in regard to Thekla and her suitability as presented in the ATh
and in the Miracles as a saint for those who embrace radical feminism.

Perceiving her to be the proto-type of empowerment, feminist scholars promote
Thekla on several counts—one being female solidarity in the ATh. They see Tertullian’s
censure (De bapt. 17) of the APTh as evidence for the subjection and suppression of
women in the early Church. Thekla’s tonsure and “permanent “ transvestism are cited as
hallmarks of her androgyny in her bid to rise above the limitations of her sex. They
enthusiastically describe the community of women who gathered at Hagia Thekla as
rejecting traditional roles and responsibilities. Davies, in the Revolt of the Widows,
concludes that the AAA “are evidence of a rebellion within the Christian church as well as
a rebellion of women against their husbands.”'® Of particular note to these scholars is the
removal of Thekla’s followers from the male presence.'*

According to Davies, the APTh were written by a woman, for women and
represent women in rebellion to the church.'” Stephen J. Davis states that in both Egypt
and Asia Minor, the cult of St. Thekla remained closely linked with communities of
women for whom the example of Thekla served as a source of empowerment and as a
cause of controversy.'* Dagron notes an underlying sense of feminine solidarity attached
to the story of Thekla.”” Certainly such a solidarity is evident in the narrative of the

Antiochene portion of the ATh in which even pagan women and a lioness are numbered
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among Thekla’s supporters and in which women are presented as consistently good, and
men as consistently evil."”®

M. Aymer, however, challenges the feminist argument derived from the
Antiochene portion by demonstrating that these scholars ignore a parallel community in
the ATh comprised “of dominant males and submissive but passionate females.” Aymer
notes that juxtaposed with the scene at Antioch, in the Iconinum passage of the text, men
present rational arguments while women are silent actors, and that all the “characters—
antagonists, protagonists, even the chorus—are paired heterosexually.”**® This portion of
the ATh is mixed in gender and decidedly male dominated. She notes that the two
passages differ theologically and christologically as well. Aymer accounts for the
dichotomy by suggesting that the Iconium and the Antiochene passages are products of
two older oral narratives originating from two different communities with contrasting
memberships, agendas and worldviews, combined into the ATh by a redactor. In Aymer’s
opinion, the makarisms of Paul and the testimony of Demas (vs. 5, 12) in the ATh suggest
an audience of mixed gender.

Thekla did indeed appeal to an audience of both men and women and the patristic
authors did cite Thekla as a role model of virginity, martyrdom, and orthodoxy. The
survey of the primary sources attesting to the high esteem accorded to Thekla should
raise some question as to the feminist interpretation of Tertullian’s comments regarding
her.® Perhaps, as Dunn, Hayne, and Boughton argue, Tertullian was addressing the
spurious nature of the work, considering it a pia fraus rather than censuring the character
of Thekla.”' This same reasoning addresses the feminist argument that the ATh was

excluded from the canon due to chauvinism.”* If the ATh was considered problematical
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in that it “pretended to contain a level of historical and doctrinal truth and apostolic
authority that it did not possess” (rather than the character of Thekla being called to
account), then the feminist claim that Thekla stands as a model of feminine freedom in
direct opposition to the Church Fathers does not hold.

Thekla and Transvestitism

Despite the Church Fathers’ frequent references to Thekla as one model of
orthodoxy, claims in regard to Thekla as a proto-feminist persist. As examples of
Thekla’s liberation, feminist scholars point to the stripping away of the feminine in the
APTh:™ first Thekla uses her jewels and mirror to bribe the jailer to allow her access to
Paul (4.10-11); later, in some versions, as they travel to Antioch, after Paul’s complaint
that her beauty attracts unwanted attention (6.12), she cuts her hair;™ still later she
exchanges her chiton for male clothing, ependytes, when she travels in mixed company to
Myra in search of Paul (9.25)2* Is it not irresponsible to construct a theory of
transvestism in regard to Thekla based solely upon passages from the ATh that record
only the initial portion of her faith journey?

But even if we were to focus only on that period in her life, the account of her
appearance recorded in the Myrtle Wood would also have to be taken into consideration:
upon taking up residence at Seleucia when she was eighteen years old, “give or take a
bit,” she was wearing earrings and a necklace. Not only is she not described as wearing
manly attire, she is not even dressed poorly as one might expect an ascetic to be—but is
bedecked with jewellery.

The assumption of male clothing, at least in Thekla’s case and perhaps in the case

of other early Christian women who have been linked with transvestism by scholars, may
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merely have been borne from necessity in a calculated effort to avoid unwanted advances
from the opposite sex. The male clothing may have served temporarily as a disguise. Brit
Berggren has noted that transvestism may be based on a practical and occasional need
and does not necessarily indicate a permanent state 2 Dunn writes, “Cross dressing is a
common literary motif and Thecla’s action may have little or no theological significance
beyond simply avoiding detection.””” Or donning men’s clothing may, on the other hand,
reflect these women’s decision to step outside the traditional roles for women and to
embrace an occupation traditionally associated with men. Hypatia sometimes wore men’s
clothing as well.”® In Mir. 14.39-41, in which Thekla, specifically described as “dressed
as a virgin and as the rule for the holy handmaids of Christ,” is engaged in explaining the
fundamental doctrines of Christianity to the unbeliever Hypsistios, she is wearing dark
clothing, specifically a purple mantle. In the Martyrdom of Euphemia, we read that “The
Virgin [Euphemia] stood in a dark tunic and cloak, the sign of philosophy.”*® Certainly,
in the Graeco-Roman worldview, virginity and gnosis were closely linked. Indeed,
virginity might be regarded as a criterion for gnosis *'°

The feminist scholars have missed that after her trials at Antioch, the governor
ordered that Thekla’s clothing be restored to her (Life 23. 4-5):
The governor orders her to be clothed with her accustomed
(eiBiouévorg) garments and to resume (drolafeiv) the
appearance befitting (moénmovra) a respectable and chaste
woman.
Then, two chapters later (Life 25), after having spent time instructing Queen Tryphaena

and her household in the Christian faith and having baptized some of them, she prepares

to go to Myra to reconnect with Paul. We read that at that time, as she leaves Antioch,
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“she changes back into a more masculine costume” (mEog 10 dvdQxdTEQOV
ueraumoyouévy dAw). > In these two examples, note the simple but significant words
“resume” and “back.” These few short lines alone negate any argument for permanent
transvestism in regard to Thekla, but let us continue to examine other evidence.
In regard to the span of Thekla’s life that must be considered in determining her
manner of dress, the account in the Myrtle Wood is instructive:

{Thekla] was, then, eighteen years old when she heard the
teaching of Paul, and after her journeying and her ascetic
life she lived for seventy-two years more, and at ninety
years she died to the glory of the Father and of the Son and
of the Holy Spirit forever and ever world without end.
Amen?*

That account is supported by the closing lines of the ATh:

Thus suffered that first Martyr and Apostle of God, and
Virgin, Thecla; who came from Iconium at eighteen years
of age; afterwards, partly in journeys and travels, and partly
in a monastic life in the cave, she lived seventy-two years;
so that she was ninety years old when the Lord translated
her.

A thorough examination of the ATh and the Life & Miracles for references in regard to
Thekla’s attire is required before any legitimate hypothesis can be put forth.

Initially, chiton referred to men’s clothing while, later, it applied to women’s as
well. In our text, it is referred to as a piece of women’s clothing that she laid aside in
favour of that of men’s. In the Life, Thekla, upon learning that Paul is at Myra, leaves

Antioch:

...changing back into a more masculine costume so that
she might hide her radiant youthfulness [beauty] with a
disguise...(M@0g TO AVOQXATEQOV UETAUOYOUEVY
Ay, dote EmuUmrel TQ oxfuar Ty EmAdumovoay
doav avry) "
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The corresponding episode in the APTh reads as follows:

...and, having crafted her chiton into an outer garment, in
the guise of a man she went to Myra... (xai gdyaoca tov
xirdva eic EmevovTny oxfuatt dvopx® drmAlev év
Mpvowoog...)

The feminist argument is based primarily on Thekla’s assumption of men’s
clothing. There are three references to Thekla’s apparel in the Miracles—long after her
travelling days had ended.

Miracle 12.28-9

She took the corner of the iuatiov cloak that covered her
head and the rest of her body...

The iuariov does not give further insight, except that it covered her head—a fact that
suggests a woman’s garment.

Miracle 12.95-9

The Martyr stood before me in the form of a young girl
with a white, threadbare cloak (rotSwvip) that went round
from her back and crossed her breasts and had been pinned
at the other <opposite> shoulder with a brooch

(Eumenogmyuéve) >
Miracle 14.39-41

The Martyr approached the sick man...in her own form and
not in some other shape—a young girl, slim and not very
tall...the radiance...of her body glistened under the dark
clothing (¢atols iuatiows) and seemed to shine like the sun
through a delicate, purple mantle (éx Twvog dioveyoU te
xal AemToT TaQamETAoUATOS).

Nothing definitive can be learned in regard to gender from the clothing terms in
these three passages. In two of the passages, however, Thekla is specifically described as

a young girl and as wearing a cloak fastened at the shoulder by a brooch. As will be
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discussed below, in another text, Thekla is wearing a distinctly female garment that is
fastened at the shoulder with a brooch. One scholar notes that while “the narrative we
have [i.e. the APTh and, subsequently the Life & Miracles] apparently approves and
indeed praises this transgression [that of choosing a severely ascetic Christianity against
the dominant cultural norms] as gender transcendence”—a point that is highly
questionable —“the narrative as we have it also underscores Thecla’s gender, a dynamic
that persists in multiple interpretations of her story.””'® Try as they might, feminist
scholars cannot erase or explain that dynamic away.

Intriguingly, something of what Thekla was wearing at the time of her
disappearance, at the end of her life, is recorded in the closing lines of the alternate
version to APTh (11.13/ line 53) and in the Myrtle Wood (line 192). According to these
accounts, as Thekla disappeared into the rock, her pursuers laid hold and ripped off part
of her maphorion*’ A pharos was a cloak or mantle typically worn over a chiton (and
sometimes used as a shroud or pall). Nicetas of Paphlagonia wrote of this same episode
that Thekla disappeared into the rock leaving a tip of her garment (10 t7jg émwuidog
nTeUyiov) as a witness.>'® The énwpuic was part of a woman’s tunic, specifically the part
that would be fastened at the shoulder with a brooch.” Symeon Metaphrastes, in his
paraphrase of version II of the APTh, substitutes the word omophorion for maphorion.”
The prefix omo- indicates untanned leather or, figuratively, coarseness. At the time of her
disappearance, then, Thekla was wearing a leather or, perhaps, coarse cloak that was
typically worn over a chiton. Recall that in Thekla’s early travels with Paul she
specifically exchanged her chiton for male clothing. If this line of reasoning is accepted,

then, at the end of her life, as she flees her attackers, Thekla is presented as wearing
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women’s clothing. If this be the case, it cannot be argued that she was a permanent
transvestite and, in turn, the feminist argument is rendered otiose on that point.

Male Presence
Let me now turn to the claim that both Thekla and her followers eschewed the
male presence.”?! This seems the oddest claim of all considering the impressive dossier of
material that argues to the contrary. In biblical tradition, Jesus’ close associates included
both men and women. Paul counted both men and women among his synergoi.?”*
Thekla’s absolute devotion to Paul clearly demonstrates that she was unconcerned with
escaping male leadership.””’ Shortly after her conversion, during the formative stage of
her faith, she traveled with a mixed-gender group.”” Egeria enthusiastically relates that at
Hagia Thekla, at the time of her visit in 384, there were innumerable monastic cells for
men and women and that there were both monks and apotactites, fam viris quam
feminis
Ps.-Basil, in Mir. 44, lists by name the men and women who were associated with

the religious community at Hagia Thekla and of them he writes:

...the Martyr [Thekla] publicly recognized many men as

they lived to the pinnacle of excellence, and <as well> she

thoroughly trained many women who have adopted the

same zeal...For what could anyone say is better:

concerning these people, on the one hand, than to be under

the direction of such a leader and to be trained by her in

asceticism; and concerning the Martyr, on the other hand to

take care of and to lead this group in comparison with

which each individual female and male alike, the entire

cosmos has no equal 7%

Additionally, it is clear that men as well as women came as suppliants and pilgrims to

Hagia Thekla. Gregory of Nazianzus enjoyed the seclusion of Hagia Thekla.?* Both men



65
and women were beneficiaries of Thekla’s miracles. In the Miracles, men as well as
women are called upon as witnesses to attest to the veracity of the miracles (e.g.
Modestos, Mir. 19; Sosanna, Mir. 46).

A subtle witness to the presence of men in the community of Hagia Thekla is
attested in the miracle concerning the married and illiterate Xenarchis. Ps.-Basil relates
that

A certain one of the pious <from Hagia Thekla>, whether

of the men or of the women I cannot say, with a book in
hand, gave it as a gift to her.”®

It is clearly irrelevant to Ps.-Basil whether the gift-giver was male or female. If males
were not part of the composition of the community at Hagia Thekla and if the gift-giver
were male, would that not have been a significant detail to note? As it is, the gender of
the messenger is dismissed by Ps.-Basil as insignificant which indicates the normalcy of
the male presence at Hagia Thekla. If the textual evidence is not sufficiently persuasive in
regard to the male presence at Hagia Thekla, archaeological evidence confirms: the
remains of a young man have been discovered in a rough grave at the south side chamber
of the Cave Church at Hagia Thekla.?”

Even in the collective memory of the Thekla tradition, St. Thekla was often paired
with male saints. At Konya, Thekla’s native Iconium, there are the twin peaks St. Philip
and St. Thekla. Thekla is also sometimes associated with St. Konon, another first-century
personality, who was from Bidana which lies between Iconium and Hagia Thekla. In
Justianopolos, modern day Galata, the two churches, St. Konon and St. Thekla, are cited
as being situated near each other by John Malalas.*' In Egypt, St. Thekla is sometimes

paired with St. Menas on ampullae and pottery, and in iconography
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Women’s devotion to Thekla at Hagia Thekla cannot in any way be construed to
have developed in isolation from men.?® Thekla served a heterogeneous clientele. The
hagiographic-gendered partnerships reinfbrce, as Wagner-Hasel would say, the relation
rather than the separation of the sexes at Hagia Thekla and in the Thekla tradition.?*

Marriage and family ties are affirmed in several of the miracles: in a response to a
wife’s fervent prayers, Thekla effected the conversion of the husband to orthodox
Christianity (Mir. 14); Thekla restored the beauty of Kallista so that she could regain the
favour and the bed of her husband (Mir. 42); Thekla sent a copy of the Gospel to
Xenarchis, an illiterate married woman, who “was pleasing to the Virgin though she was
married” and enabled her to read (Mir. 45); when wedding plans went awry, Thekla came
to the rescue (Mir. 21); Thekla turned the unfaithful Vitianos “to hate fornication and to
love the beautiful and just [bonds] of marriage” (Mir. 20). Although Thekla rejected
marriage for herself, she protected the institution of marriage.” Thekla did not promote
the rebellion of wives against their husbands, as feminist scholars would have us
believe,” but, to the contrary, she actively worked to restore marriages.

In this section, I have noted evidence that suggests Thekla was not a permanent
transvestite, that neither she nor her followers eschewed the male presence, and that the
cult did not demand a severing of marital or familial ties. Far from being the embodiment
of feminist freedom and empowerment, Thekla, although a powerful person in God, was
characterized as supporting traditional and orthodox Christian values of the early Church.
This leads one to question her appropriateness as a champion for feminist scholars.’
This raises the question as to who Thekla was, in a historical sense: a fabrication, a fabula

238

tota,”” a feminist fantasy, or a historical heroine?
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Thekla’s Personality

It is significant that Thekla’s personality displays little change between the ATh
and the Miracles although the texts are separated by three centuries. She displays courage
and fearlessness in the face of oppression. As noted already, she is characterized as a
“beastfighter” in the ATh and in the Life.” In Antioch, to repulse the advances of
Alexander, the Syriarch, she tears the crown from his head and casts it to the ground > In
the Symposium of Methodius, however, Thekla does behave in a more “saintly” fashion.
Unlike later vitae and miracula in which the private virtues of saints are enumerated,
comparatively little is said in regard to those of Thekla. She never prays in the Miracles.
Ps.-Basil does present Thekla as “truly a helper,” one eager to assist, compassionate
toward the poor and oppressed, a good listener, gracious and good-willed, a lover of
silence and solitude, and as the “O So Gentle One.” In appearance, she is presented as a
lovely, unarmed, young maiden.

Those characteristics and attributes, however, are far outweighed by more
aggressive ones. Dagron notes that Thekla is characterized by differing roles and also by
varying registers of emotion. Schulenburg has noted that it is expected of holy heroines
that they be atypical and engage in paranormal exploits. Thekla fits the bill. Pesthy makes
the following observations in regard to Thekla’s character:

She is hot-tempered and passionate, and acts accordingly.

One can say that in certain cases she overreacts, a fact that
may have added to her popularity **'

Thekla is characterized by Ps.-Basil as a dynamic, animated and active, rather than a

mild, submissive, self-effacing saint. She is a “militant saint” compared to a “private
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saint.”** This aspect of the Miracles may have militated against a broad reception of the
text.

In Mir. 16, Thekla is identified as a helper, ally, and protector. She installs herself
as a fortress against the pagan gods of Seleucia. In the Miracles, she is said to conquer in
extremely manly fashion, throw firebrands and raise a war cry, perform powerful and
unsurpassable feats, comport herself in general-like fashion, drive in a fiery chariot, pilot
a storm-tossed ship, stand on mountain ridges as she rains down fire on the enemy, and
threaten punishment. When upset, she is described as having a fierceness of appearance
and expression, as pacing up and down the city or in her sanctuary, crying out,
threatening punishment, setting her hand in battle, and fixing a terrifying gaze upon those
who meet with her displeasure.

Dagron notes that Thekla’s true temperament is revealed post mortem, or perhaps
he would be more true to the text if he were to say post-disappearance. He writes that “les
coléres de Thecle font peur” and enumerates the several miracles in which her rage is
unleashed.”® Johnson sees her as a “divine avenger” and categorizes a number of the
miracles as acts of vengeance.”** Ps.-Basil, himself, is often gripped with fear as he
records Thekla’s actions even to the point of consciously changing direction in his
narrative:

So come now, let us move on...from the more somber
miracles to the brighter ones, from the more severe to the

more kindly, so that we, tense from fear, may lift up our

spirits and be warmed again by some sweeter and gentler

accounts

Ps.-Basil sums it all up with his concise but compelling comment: She is like a Fury 2*
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Thekla as Apostle, Martyr, and Virgin
Ps.-Basil addresses Thekla in the Miracles as “Thrice-blessed One.”*’ The term
“thrice-blessed” refers to Thekla in three different aspects—those of Virgin, Martyr, and
Apostle. Apostle refers to Thekla’s authority and divine assignment; Virgin, to her
manner of life and intercessory work; and Martyr, to her miracles and thaumaturgical
activity. These three aspects also represent three stages in the early church—the apostolic
age, the era of the martyrs and, finally, that of the ascetic movement in which virginity
was so highly esteemed. Thekla lived during each of these stages (c. 30-120). It is in the
closing chapter of the Life that this triune picture of Thekla is first presented when Ps.-
Basil addresses her as “O Virgin, Martyr, and Apostle.”*® This formula repeats itself with
slight variation in the Miracles™ and also in the Myrtle Wood.
Thekla as Martyr/ Protomartyr
“Martyr” is the most frequently employed epithet for Thekla in the Miracles. It is
used over sixty times. Although Thekla was not martyred, she was prepared to be as she
endured the “martyrial contests.” Corrington Streete characterizes them as a “series of
near misses” and as “virtual martyrdoms.”® In the Miracles, when asked, Thekla
identifies herself as the Martyr rather than the Virgin or the Apostle: “I am Thekla, the
Martyr of Christ” (Mir. 14).
The opening chapter of the Life refers to Thekla as a martyr:
At this time, in turn, Thekla also came on the scene not
after many male and female martyrs but second
immediately after the apostles and the martyr Stephen—
whom the Word of Truth acknowledges also as first—but

she is the first—so that Stephen heads the list of all
men...and Thekla [heads the list] of women !
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Although Ps.-Basil refers to Thekla as the “great Martyr Thekla” (1 ueydin
udotvg and vy dywg ueyaloudotvor (Mir. 4. 44, 53) and as the first among women
martyrs, he does not use the term protomartyr in the text. It is, however, included in the
title to the Miracles. The anonymous author of the Myrtle Wood, who also advances the
triune formula of Thekla, does refer to Thekla as protomartyr (as will be discussed below
in the section entitled “Thekla as Martyr/Protomartyr). Isidore of Pelusium (d. 450), a
contemporary of Ps.-Basil, is generally thought to have been the first to call Thekla
“protomartyr.”*? An earlier reference to Thekla as both apostle and protomartyr is
contained in the title to Ps.-Chrysostom’s homily about Thekla, but that, of course may
be a later addition to the text.”” Evagrius also used the term in his account of Thekla’s
appearance to Emperor Zeno.”** Numerous Byzantine writers make reference to Thekla as
protomartyr.**® The inscription mowroudrv(gog) OéxA(n¢) from Isauria (c. fifth to sixth
centuries) bears witness to its common currency.?*

According to Bowersock, the term protomartyr does not appear in the Bible and
the biblical use of the word “martyr” (even in relation to Stephen or Jesus) means
“witness” rather than “martyr.” References to Stephen qua martyr®’ arise in the fourth
century®® and Jesus is called protomartyr by Gelasius of Cyzicus in the fifth century.
Bowersock regards the term protomartyr as “part of post-Constantinian theology” and as
emerging after udorvg came to mean “martyr.” Noting the late-antique confusion as to
whether Stephen, Thekla, or Jesus, should bear the title, Bowersock is of the opinion that
Jesus has the best claim.>*®

In the Life & Miracles, the term martyr, unlike those of virgin and apostle,

includes the notion of “action” in its semantic field. Three times in the text the question is
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asked: “And what did the Martyr <do>?" (Tt o¥v 1} udgrvg;)*® As Martyr, Thekla made
visitations®' (while sometimes appearing in the epiphanies as a virgin as in Mir. 14),
prescribed cures (Mir. 39), was the true helper and healer of mankind (Mir. 11 and 25),
healed the sick (Mir. 12 and 25), extended grace, aid, and forgiveness (Mir. 8 and 23),
displayed compassion (Mir. 43), functioned as the leader of the ascetic chorus (Mir. 44),
reversed circumstances (Mir. 36), distributed gifts at her panegyris (Mir. 33), rescued
cities (Mir. 26), performed miracles (Mir. 24), directed Ps.-Basil to his work (Mir. 10),
and received prayers (Mir. 10). The Martyr “observes everything and watches over
everything” (Mir. 21) with her “powerful and unsleeping eye” (Mir. 34). She is also
referred to as a helper (dowydv), ally (cduuayov), and protector (€nixovoov) (Mir.

16.27).** Both the church®® and the miracles®* are referred to as the Martyr’s (rather

than the Virgin’s or the Apostle’s).

Overlap Between Virgin and Martyr

The different aspects of Thekla are not disconnected. The anonymous Life of
Olympias provides a summary of Thekla’s story and notes in the same sentence the two
aspects of Thekla as Virgin and Martyr:

Among them was Thekla, a citizen of heaven, a martyr who
conquered in many contests, the holy one among women
who despised wealth, hated the sharp and transitory
pleasures of this world, refused a pecunious marriage and
confessed that she would present herself a chaste virgin to
her true Bridegroom.”®

Thekla’s annual festival is noted as both the festival of the Virgin—in honour of

the Martyr (29)—and the festival of the Martyr (33). With two exceptions, it is
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exclusively the Martyr who is said to make an appearance/visitation. Twice, however,
Thekla appears in the aspect of Virgin 2%

This overlap between Virgin and Martyr was evident early in the textual tradition
in Ps.-Chrysostom’s panegyric to Thekla. While he was speaking, the preacher-
panegyrist and his congregation must have been looking at a representation of Thekla:

It seems to me if I were seeing today this blessed maiden in
a mirror pictured by memory; she is holding in one hand
the crown for her victory over lusts, in the other the crown
for her victory over dangers; with this hand she is offering
to the Ruler of the universe her virginity, with the other her
martyrdom. Because she possessed virginity, too, and this

is, when we look at it closer, a great martyrdom before the
martyrdom >’

Thekla as Virgin

As early as perhaps eighteen years of age, Thekla as Virgin arrived in the area of
Seleucia and proceeded to oust Sarpedon (Mir. 1). In the aspect of Virgin, Thekla spent
time in her bridal chamber (Mir. 23), received honour at the panegyris at Dalisandos
(Mir. 26), was supplicated for protection as the “wonderfully victorious and Christ-
bearing virgin” (xallivixe xai yoiortopdge mapléve) (Mir. 27.8), knew how to help
those in need (Mir. 28), received thank offerings dedicated to her (Mir. 13), hosted
citizens of Tarsus (Mir. 4), and was committed to the protection of cities (Mir. 6). The
Virgin’s strength, astuteness, and good will are cited (Mir. 13). Twice Ps.-Basil directs
his supplications for protection to the Virgin.

The word parthenos occurs in the Life twenty-five times, fourteen of which refer
to her in her aspect as Virgin of God.’® In other texts, Thekla is referred to as a

“perpetual-virgin” (detndofevog). Dio Cassius uses the term in describing the Vestal
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Virgins (ai iégeton ai dewdofevor) *® Philo uses the term many times in his writings. In
the Christian domain detrdgfevog came to be used formulaically for Mary the Mother
of God regardless of genre in liturgy, history, patristics, etc.”’® The term is also attested
for individual women on Christian inscriptions.”” Ps.-Basil, however, does not use the
term dewrd@evog either for Mary or for Thekla.
Gregory of Nazianzus refers to Athanasius of Alexandria’s connection to “the
holy and beautiful-virgin (xaAdimap@évoc) Thekla.”™ Gregory of Nyssa also refers to
Thekla as a virgin.*”
Perhaps the best synthesis of these two aspects of Thekla—Martyr and Virgin—is
found in the panegyric to Thekla by Ps.-Chrysostom:**
It seems to me as if I were seeing today this blessed maiden
in a mirror pictured by memory; she is holding in one hand
the crown for her victory over lusts, in the other the crown
for her victory over dangers; with this hand she is offering
to the Ruler of the universe her virginity, with the other her
martyrdom. Because she possessed virginity, too. And this
is, when we look at it closer, a great martyrdom before the
martyrdom...All this had made the virginity of the blessed
virgin into a great martyrdom.”

But Thekla was not only the Virgin and the Martyr, she was also an Apostle.

Thekla: Equal to the Apostles

Ps.-Basil’s vision of Thekla’s authority is established by St. Paul’s discourse near

the end of the Life in which St. Paul invests Thekla with apostolic authority:
[Thekla] you already are victorious over troubles and
courses of action of apostolic proportion so that you no
longer lack any [qualification] for apostleship and
inheritance of the divine message. Away with you, then,
and teach the Word, and finish the evangelical course and

share with me zeal on behalf of Christ. For on this account
Christ has chosen you through me in order that he may
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attract you into apostleship and place in your hands some of
the cities still uninstructed.”’

It is clear that Ps.-Basil regards Thekla as an apostle though she is not styled as
such in the APTh. He does not use the word isapostolos but still he numbers Thekla
among the apostles.”” Similarly, Ps.-Basil references Thekla as being equal to the
apostles (though she is not referenced as such in the APTh) when he writes:

O Virgin...you who are the loveliest first fruit of the church

after, of course, the apostles, or numbered even with those
very apostles.””®

And again
For you yourself [Thekla] will also attract many other
followers and lead them to your bridegroom as Peter
[does], as John [does], as each of our apostles [does] among
whom you yourself by all means also will be counted—I
know it well.*”

The title to Ps.-Chrysostom’s homily on Thekla is to “the holy protomartyr and
apostle Thekla.”®® Later, the historian Nicephorous referred to the “holy apostle
Thekla.”?®' Today in various liturgies of eastern churches Thekla is one of several saints
who bears the title “Equal to the Apostles.” That title is reserved for a specific category
of saints. According to Piccard,

These are the women and men saints through the centuries
who first brought the Christian faith to a territory, country
or people, or who had a major role in converting peoples or
in maintaining the faith..?*
Eisen describes those who are called “Equal to the Apostles” as “being associated with

primary missionary activity.”” This is consistent with Thekla being sent by St. Paul to

preach the Word in “cities still uninstructed.”
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As Piccard states, thus far, there is no known formal criterion or process for the
assignment of the title. Several New Testament women including the Easter morning
Myrrh-Bearing women, Photini (the traditional name of the Samaritan woman at the
well), and Apphia (Philemon 1.2) of the New Testament seem to have received the title
retroactively.”®* Thekla is the earliest extra-biblical woman to whom the title is known to
have been attached. While Thekla is regarded as the protomartyr, nowhere is she
described as first among women apostles. That honour goes to Mary Magdalene. Rufinus
(c. 403) provides the first attestation to the fourth-century missionary activity of a captiva
who is credited with the proclamation of Christ in Georgia.® In Georgian tradition
Rufinus’ prisoner of war is identified as Nino/Nina, “Equal to the Apostles.”™® Both
Mary Magdalene (July 22) and Thekla (September 24) are cited as “Equal to the
Apostles” in the Menologion of the Liturgikon, the missal of the Byzantine Church **’
Thekla is referred to as apostle nine times in the Life & Miracles: six times in the
Life, and three in the Miracles”® In the prologue to the Life, Ps.-Basil explains that he
has undertaken to write “the history of the apostle and martyr” “so as not to leave
unknown any of the words spoken or the deeds done by the apostle and martyr.”” Ps.-
Basil especially mentions “words spoken” and “deeds done.” We have already seen that
deeds and activity are especially associated with Thekla gua Martyr. It would seem that
“words spoken” is associated with apostleship. This is corroborated by Paul’s instructions
to Thekla, as an apostle to “preach the Word.” Because the Miracles are about Thekla’s
post-disappearance thaumaturgical activity (rather than establishing her apostolic
authority which has already been determined in the Life) it is to be expected that her

apostleship would figure to a lesser degree in this part of the text.
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Thekla in the Myrtle Wood

In contrast to the Miracles, the Myrtle Wood, the anonymous account of Thekla’s
pre-disappearance missionary activity in Seleucia and the surrounding area, presents her
primarily in the aspects of Apostle®® and Virgin.”®' In this text, Thekla is referred to as
Apostle thirteen times, and as Virgin eleven times. The word Martyr does not occur in the
text. In its place, the word Protomartyr is used and only infrequently (and only in
formulaic conjunction with Apostle with or without Virgin)** In general, when the
author of the Myrtle Wood refers to Thekla, it is primarily as “the holy Apostle;”
however, in the course of his narrative, when he references her from the perspective of
others such as the Isaurian nobleman and his wife, the Seleucian doctors, or the unclean
spirits—both in indirect and in direct speech—the word Virgin is used exclusively.

In the Myrtle Wood, the author cites St. Paul’s endorsement of Thekla as an
apostle (15). Her message (xng¥yua), her healings, her fight with wild beasts, her
preaching of the Gospel, and her part in founding the church are mentioned in reference
to Thekla in her aspect as Apostle.

In the aspect of Virgin, in the Myrtle Wood, Thekla is associated with women
renouncing (dnmerdEavto) the world and embracing asceticism,” with driving out
daemones, with healing, and with outperforming the local doctors who mistake her as a
virgin priestess of Artemis. And as Virgin, Thekla escapes sexual assault by the men
whom the doctors hire to deflower her.

The triune formula for Thekla encountered in the Life & Miracles is also present
in the Myrtle Wood but with more embellishment: “the holy apostle and beautiful virgin,

protomartyr among women” (4-5);** “the holy, beautiful virgin, protomartyr, and
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apostle” (78); “Thekla from Iconium, the virgin, protomartyr and apostle of God” (194).
As an apostle, Thekla was qualified to perform baptism and to evangelize. The author of
the Myrtle Wood is unapologetic that Thekla baptized Androklea and her daughter
Theonilla and that she persuaded a nobleman to become a Christian. It should be noted,
however, that in the case of the nobleman, a priest from Antioch arrived to baptize the
man and his entire household.
Conclusion

In the Life, Ps.-Basil showcases Thekla as Apostle while in the Miracles he
presents her primarily in the aspect of Martyr. Thekla as Virgin is given the least
prominence by Ps.-Basil (which seems odd in that he is writing in a Christian cultural
milieu in which chastity—especially virginity —was highly valued and promoted). The
author of the Myrtle Wood, on the other hand, through his authorial lens, presents Thekla
primarily as Apostle but, when writing of others’ perceptions of and interactions with
Thekla, he refers to her exclusively as the Virgin. The epithet “Martyr” receives the least
press in the Myrtle Wood.

St. Thekla resonates with both Ps.-Basil and with the anonymous author of the
Myrtle Wood. She is, however, more “saintly” in the Myrtle Wood. Both authors regard
Thekla as Virgin, Apostle and Martyr. It is difficult to identify exclusive domains for the
nomenclature but let me repeat here that Apostle refers primarily to Thekla’s authority
and divine assignment; Virgin, to her manner of life and intercessory work; and Martyr,
to her miracles and thaumaturgical activity. The Myrtle Wood could be likened to a mini-
series in which her life and deeds are presented; while the Life & Miracles is on a much

grander scale—and is more like a movie with its sequel.
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Frangois Bovon has observed that an author’s selection of an apostle about whom
to write is neither uncalculated nor arbitrary and reflects the author’s preferences and
convictions: “Dis-moi donc quel est ton apdtre et je te dirai qui tu es.”®® There are two
authors, two texts, one saint, and similar story lines but with subtle shades of emphasis. It
is difficult to conjecture as to what made Thekla, especially in the aspect of apostle,
particularly intriguing to the author of the Myrtle Wood. That Ps.-Basil forefronts Thekla
as Martyr in the Miracles—one ready to lend aid and vanquish evildoers—is
understandable considering the challenges he faced with the ecclesiastical hierarchy.

The Thekla of the Miracles is a different Thekla from the one who persists in
extant texts from both the eastern and western empires, and a different Thekla from the
one who is presented in feminist studies today, and still a different Thekla from the one
worshipped in Catholic and Orthodox liturgies. Iconographically, Thekla persisted in
Christian tradition in her aspect of Martyr. Textually, Thekla as Virgin endured in the
west while eastern texts perpetuated her story as both Virgin and Martyr. The notion of
Thekla as an apostle was suppressed. Regardless of authorial vision or intent, Thekla
herself remains “thrice-blessed.”

Truly Empowered: Thekla as Chorus Leader
“I would only believe in a God who knows how to dance.”
- Friedrich Nietzsche

In Mir. 44, Ps.-Basil’s literary composition reaches a crescendo of praise for St.

Thekla, dramatically set off from the rest of the text by the use of the optative mood

(applied sparingly elsewhere) and embellished with the topos of inexpressibility:
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Which could anyone say is better? In regard to these people
(i.e. followers of St. Thekla) on the one hand, to be under
the direction (ray0rvai) of such a leader (sjyeuovio) (i.e.
Thekla) and to be trained by her in asceticism; or, on the
other hand, in regard to the martyr, to take care of and to
lead this choros (éEdoyewv xopo¥)- compared to the
members of which, female and male alike, the entire
cosmos has no equal?**

In this passage, the author’s ultimate representation of Thekla, the zenith of praise
for her, Thekla is described as a choral leader extraordinaire and not the leader of just any
chorus, but of the very best chorus, both collectively and individually, of which the world
can boast! The exemplary lives of the individual members of this virginal and continent
chorus are in themselves miracles of Thekla.

To better understand the significance of Thekla’s characterization by Ps.-Basil as
the Chorus Leader of her devotees, the concept of dance and its relation to virginity in the
mindset of the early Church needs to be contextualized.

The persistence of dance phenomena and terminology in Christian texts has long
been debated in scholarship. The phrase “chorus of virgins” (as distinct from tagma or
sunodia) occurs regularly in late-antique Christian texts. Interestingly, of the three
recognized orders (fagmai ) for women in the late antique church (widows, deaconesses,
and virgins) only that of virgins implied movement—from a terrestrial state to a celestial
one. Granted, the phrase is often employed in reference to the celestial state and with the
future tense, which justifies an anagogical interpretation; at other times, however, it is

used in the present tense, and in a context suggestive of actual practice. Is the

phraseology merely symbolic or might it also be indicative of actual practice?
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The celestial/terrestrial dichotomy in regard to choruses is captured in the fifth -
century work The History of the Monks of Syria by Theodoret who writes:

[The Cilician monk Theodosius] after living a short time,

migrated to the angelic chorus (choros)...and was

succeeded by Helladius whose disciple Romulus was made

leader of a huge flock, and his chorus (choros) continues in

our midst to this day. (10.8-9)
This passage is illustrative of the two contexts, the heavenly and the terrestrial, in which
the phrase “chorus of virgins” occurs.

The expression “the chorus of virgins” has long been regarded in scholarship as a
pervasive similitude or merely a metaphorical turn of phrase.” When confronted with
statements such as that of Gregory of Nazianus on Christmas Day, 379, enjoining his
congregation to “Run with the Star! Praise God with the Shepherds! Sing hymns with the
Angels! Dance with the Archangels!,” scholars have been reluctant to understand them as
reflective of an actual practice of liturgical dance in the Church.”®

In the fifth century, Nicetas of Remesiana in Dacia argued, however, that a
sublimation of a particular thing such as “making melody in your heart” does not
preclude the actual practice of singing (De utilitate hymnorum 2).”° 1t follows, then, that
the concept of “dancing with the angels” does not necessarily preclude the practice of
dance. Certainly, many of the compositions by the early Byzantine liturgist Romanos the
Melodist invited the congregants to physical expression during worship. There is general
agreement based on textual evidence for Christian dance during the second and third
centuries. That spontaneous dance was a recognized and acceptable practice of the early

church is reflected in the following works: The Acts of John, the writings of Clement of

Alexandria, the Acts of Thomas, and the Shepherd of Hermas. Evidence in regard to
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choral vocabulary and phraseology, scattered though it may be in Chyristian texts, attests
that the energy of choral dance was not only sublimated to the spiritual but was also, at
times, employed in actualized and functional contexts, even liturgical ones.

Historically, dance was more endemic in the eastern empire than in the west.*®
Dancing was most often religious in nature. According to Lucian, “...one cannot find a
single ancient mystery in which there is not dancing.”™" This is particularly the case in
Asia Minor which has long been described as a song and dance culture and which Pindar
characterized, with double-entendre, as “Asia with broad dancing places.”” Rough
Cilicia was one of the regions where Alexander the Great chose to stage not only athletic
games for the enjoyment of his troops, as was his custom, but musical competitions as
well. Ps.-Basil’s glowing recommendation of Seleucia cites the eloquence of its rhetors
and “the melodiousness of its music” (Life 27). Indeed, music and dance were as endemic
to the region as was banditry. In fact, the two are juxtaposed in one account in which
Isaurian bandits make their captives dance and sacrifice to Zeus.

It is within the borders of Asia Minor that accounts of dancing virgins seem
particularly prevalent. In the pre-history of central and eastern Asia Minor, as recorded in
the religious festival texts of the Hittites, the tradition of their neighbours, the Huttites,
included religious progresses up mountains led by dancing virgins followed by the king
and queen and their priestly retinue. And it was in Venasa of Cappadocia that the scandal
of Glycerius the presbyter and his kidnapped chorus of dancing virgins occurred. The
Shepherd of Hermas (early second century), which enjoyed quasi-canonical status in the
East (while not widely read in the West despite its Roman provenance), includes the

enchanting descriptio of dancing virgins.*® Methodius’ Symposium of the Ten Virgins,
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written most likely at Termessos and regarded as one of the loveliest prose poems in
Christian literature > presents the virgins as standing in a chorus with Thekla at the
center as their leader.

Christian dance was often explained as an imitatio. Gregory of Nazianzos, in his
sermon on 4 Macabees, ascribes the following words to the mother of the seven martyrs;
<Their sufferings> are now acclaimed by the survivors as

a delight, a glory, a reason for instituting dances
(chorostasiai) and joyous celebrations.

Gregory follows the mother’s declaration of praise with this exhortation:
Priests, mothers, children—let us imitate them! **

Saint Basil, as well, urges an imitatio when he writes, T{ 00v paxqgudtegov 109
v dyyélwv yogeiav &v yij uucioOar>® To the mind of the late antique Church, there
was no one better able to imitate the chorus of the angels than dedicated virgins.

The Church Fathers were heirs to the Graeco-Roman notion of celestial harmony
and the music of the spheres, the Pythagorean-Platonic persuasion that music originates
in the ordered movement of the celestial spheres and subsequently resonates and is
mirrored by the healthy body and virtuous soul. Echoes of such thinking can be detected
in such works as the Acts of John, the Shepherd of Hermas, the Acts of Thomas, the
writings of Clement of Alexandria, and Philo’s description of the Therapeutae recorded
by Eusebius, all texts widely read in the East.

According to Miller, three basic images persisted in Christianity: 1) the communal
dance of creation, 2) the spiritual dance of Ecclesia and 3) the perpetual dance of
paradise.® The Cappadocian and Eastern Church Fathers extensively employed dance

imagery in their writings, reasoning that the purest souls, being ordered by God, are the
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most harmonious. It follows that virgins, being chaste and pure, are restored to the pre-
lapsarian blessedness, a life of purity and chastity like that of the angels. Novatian, in his
treatise On Purity [7], writes, “Virginity makes itself equal to the angels.” And since
angels and archangels sing and dance in the celestial spheres, by analogical association,
so do virgins. Virgins qualify for the angelic chorus precisely because they are
unencumbered by marriage. They have retraced their steps to the point of departure at the
fall. Gregory of Nyssa (De virginitate 12.4) expands on the thought when he writes,

Now, through the same sequence it is possible for us to

retrace the steps and return to the original blessedness. And

what was this sequence?
Gregory lists the sequence: the pleasure brought about by deceit, the fall, shame and fear,
the hiding in leaves and shadows and then the cover-up by skins, disease, toil, and
marriage “as a consolation for death.” He continues,

If we are going to return thence and be with Christ, we

must begin at the point of deviation...and the point of

departure from the life in paradise was the married state,

reason suggests to those returning to Christ they first give

this [marriage] up.

In the Life of Olympias, Olympias’ journey on “the path that leads to heaven” is
facilitated by her “tracing the footsteps” of Thekla.*® In the “liturgically-formulated®
Hymn of Thekla contained in Methodius’ Symposium of the Ten Virgins (11.3), Thekla
lists those things that she left behind on her pathway to God:

For Thee, my King, have I refused a mortal marriage...and

I have come to Thee in immaculate robes that I may enter
with Thee Thy blessed bridal chamber.

In De virginitate, (14 .4), Gregory comments,
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For if the life which is promised to the just by the Lord
after the resurrection is similar to that of the angels, and
release from marriage is a peculiar characteristic of the
angelic nature, the virgin has already received some of the
beauties of the promise.”

John Chrysostom takes a similar position in his discussion of virginity (De virginitate).
Through virginity, mankind vies to be equal to the angels.
The angels have stood continuously by God and serve Him:
so does the virgin. ...Do you grasp the value of virginity?

That it makes those who spend time on earth live like the
angels dwelling in heaven?” (1.1-2).

He also writes,
Virginity appeared at the beginning and was prior to
marriage...Adam would not have needed it if he had
remained obedient...” (17.5).

According to Ambrose, “In holy virgins we see on earth the life of the angels we
lost in paradise.””™ In the late-antique Christian paradigm, virgins enjoyed what McVey
describes as “a proleptic participation in the paradisal state.”'' Finally, following
Gregory of Nyssa’s reasoning that “...the power of virginity is such that it resides in
heaven with the Father of spiritual beings and takes part in the chorus of the
supramundane powers,” virgins are enrolled in the angelic chorus. This line of reasoning
gives rise to the phrase “chorus of virgins.” Angels sing and dance; and then, so do
virgins.

In Plato’s Laws, dance is represented as an essential building block of a city-
state. Plato [Bk. 2] envisaged a city “danced into existence” believing that “the gods are
our companions in the Dance, and we follow them, joining hands together...in dances and

songs...and these they call choruses.” For Plato chorus training constituted the highest

education that the state could offer, and choruses were the supreme cultural expression of
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civic paideia.’® To this can be added Lycurgus’ insistence that competition breeds
excellence and that, in the most excellent cities, the finest choruses were to be found.*® In
regard to Christianity, focused as it was upon establishing the city of God, it is not
illogical to find dance to have played a role. The Church Fathers extended such thinking
to the Heavenly City and hence, the idea of the chorus of virgins was envisioned.

This imagery was bolstered by Christianity’s Hebraic heritage. Davies writes that
while there is nothing in the New Testament to compel the rejection of dancing—apart
from the wanton dance of Salome—there are numerous examples of actualized practice
in the Old Testament to encourage it.*'* The fact that Miriam led the chorus of maidens
with a tambourine in hand seems to be particularly significant to the minds of the Church
Fathers. Gregory of Nyssa (De virginitate 19) writes that immediately after crossing the
sea,

[Miriam] took in her hand a dry and sounding timbrel and
conducted the women’s dance. By this timbrel the story
may mean to imply virginity... Just as the timbrel emits a
loud sound because it is devoid of all moisture and reduced

to the highest degree of dryness, so has virginity a clear and

ringing report among men because it repels from itself the

vital sap of merely physical life.*"

As is well known, in Greek physiology dry was associated with masculine traits,
and what was good and to be trusted, while wet was associated with the feminine, suspect
and bad. In this regard, Methodius writes,

Chastity contributes not a little towards the ready
attainment of incorruptibility: it makes the flesh buoyant,
raising it up and drying out its moisture. (Symp. VL5;
Vil 4,12)



86
Ashbrook-Harvey catalogues these two categories in classical thought as follows: 1)
mortality which corresponds to “wetness, coldness, decay, rot, illness, wounds,
disintegration, death, and destruction” and, 2) immortality which corresponds to
“dryness, heat, preservation, vitality, health, bounty, beauty.” *'6
Gregory of Nyssa (De virginitate 13.3) exhorts fellow celibates that they separate
themselves “from life in the flesh which death normally follows upon, and seek a kind of
life which does not have death as its consequence. This life is virginity.”
Miriam, Thekla, and St. Syncletica are linked in this regard by the author of the
Life of St. Syncletica when he writes,
One could consider her [Syncletica] the true disciple of the
blessed Thecla as she followed her in the same
teachings...David too sang holy and divine canticles over
them both; for with fine sounding cymbals he gladdens the
souls dedicated to God, and with timbrels he sends up his

perfect song (Ps. 45). And for these holy wedding rites
Miriam leads in the dancers...(Vita Syncleticae 8)

Miller suggests that the Fathers restrained their enthusiasm for the world-chorus
and reserved their religious awe for Jesus, the “Choragus of All Life.””"” Methodius
describes Jesus as the leader of the chorus of virgins.”'® Ambrose declares, “Virginity is
of Christ.”®" According to Heffernan “...if the Old Testament ideal of womanhood was
fecundity, the New Testament ideal was virginity.”*”® He also writes that virginity
eclipsed the ideal of martyrdom as the most worthy imitatio Christi**' Christ is the
ultimate virgin®*? and, therefore, chorus leader. And dedicated virgins are members of
Christ’s chorus.

Jesus Christ is specifically Thekla’s chorus leader. In her hymn in Methodius’

Symposium (.5-6), she declares that she thinks “not of the dances of maidens of [her] own
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age” and hails Christ as choragos supplicating Him to hear her cry, “The choir of virgins
(choros parthenon) calls upon Thee...!” Ps.-Athanasius ends his treatise On Virginity
with this dedication, “I have written this work for you, Beloved Sister, Choral Dancer of
Christ (choreutria Christou).”* These words could also be applied to Thekla.

The characterization of Thekla as the Choral Leader of a mixed-gender chorus is
perhaps even more powerful than her representation as Virgin, Martyr, or Apostle and the
one that imbues her with the most authority. That authority, however, derives from her
relation to Christ the Choragos. In the classical world, the provision, direction, and vision
for a chorus all issued from the choragos. The choral leader followed the impulse of the
choragos’ will. It was in her submission to Christ, that Thekla was truly empowered. It is
in this context alone that Thekla can legitimately be appropriated as a prototype for
women’s empowerment today.

Conclusion

An overarching term for the various aspects of Thekla that I have examined in this

chapter is that of “Champion” which is applied to Thekla by John of Damascus:
Now longing for purity, the Champion [Thekla] rejected all

the pleasures of life: wealth, race and beauty, and a fair
suitor.>**

Thekla earned the title of Champion not only in that, by God’s grace, she was victorious
in her own agones but also in that she championed the cause of others.”® Among the
sacrifices that Thekla made in assuming her divine assignment, John of Damascus notes
that of “race.” Thekla left her native and, by her own description, “illustrious city” of
Iconium to go to Rough Cilicia, the abode of the notorious people of the Isaurians, where

she spent the remainder of her life in the service of others. As Virgin, Martyr, Apostle,
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Choral Leader, and ultimately as Champion, it is no wonder that Thekla has served as a
powerful role model for women across the centuries.

As we have seen in the preceding chapters, the story of Thekla is multi-layered —
temporally and geographically—and still is not without impact today. The story of
Thekla does not stand alone, however; it is inextricably linked to the story of St. Paul and
his early missionary activity in Asia Minor. Thekla’s story is imbedded in that of St.
Paul’s (physically reinforced by her Acta being contained within his). Their stories stand
as individual testimonies to God’s sustaining grace and demonstrate the Christian
paradox that strength is made perfect in weakness. As John of Damsacus wrote about
Thekla:

The weakness of a girl’s nature was made strong by the
Saviour’s power, for with longing for God she left off the
ornaments of youth and boldly by night ran seeking the
sweet-scented teachings of her Lover....Spiritually the
Martyr kissed the bonds of her inspired Teacher [Paul]; in
the prison, as in a God-filled meadow, watered by his

words she grew and truly bore the fairest fruit for the
Master fthe Lord God].>*
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20 Tert. De bapt. 17 (CSEL 20.215): Acta Pauli quae perperam scripta sunt...ad licentiam mulierum
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forever. Grant her the purity of her body and keep her soul without

blame. Every evil thought that is filled with defect, disperse Thou

from the heart as Thou has dispersed it from Thecla when she cut

her hair and followed Paul. And may the cutting of her hair be for
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206 Berggren and Marinatos (1995), 8.
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tribonion, however, is not mentioned in the Life. Dagron also sees a parallel between the blessed robe
of the Virgin of Blachernae and Thekla’s robe. Thekla used hers to avert the wasps that were stinging
Ps.-Basil; while the Virgin of Blachernae was supposed to protect Constantinople from attack.
Interestingly, the tribonion is mentioned in Ar. Vesp. 116. Dagron (1978), 321, n. 15, sees the term
Toifavip as “un peu impropre.” Perhaps, unexpected. LSJ s.v. associate the rribonion with cloaks
worn by philosophers such as Socrates (P1. Smp. 2.19b) and particularly by the Cynics (Krates Theb.
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216 Corrington Streete (2006), 259.

7 See Dagron (1978), 49-50. Jerome, Ep. 22 to Eustochium, disparages women who wear among
other things a “maforte fluttering from their shoulders.” Wright (1933), 81 LCL, n. 2, describes a
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218 PG 105.329-332.

2% The term is also used in the LXX in Exod. 28.6 in reference to the ephod of the high priest which
also had jewels at the shoulder.

220 The omophorion in Byzantine times was a long scarf signifying episcopal status. The Latin term is
pallium. See Gerstel (1999), 25-6. According to Gerstel, the omophorion was “the most distinctive
component of the bishop’s vestments... was wrapped around the neck and often decorated with
crosses.” The celebrant was expected to doff or don the omophorion at appropriate moments during
the liturgy. Gerstel cites Germanos, the patriarch of Constantinople who likened the omophorion to
“the stole of Aaron, which the priests of the Law wore, placing long cloths on their left shoulders.”
Germanos of Constantinople (1984}, 66-7.

21 For example, see Davies (1980), 113 and Burrus (1987), 89. For a rebuttal, see Dunn (1993), 255.
222 Numbered among the synergoi of Paul are Timothy (Rom. 16.21); Epaphroditus (Phil. 2.25);
Clement (Phil. 4.13); Priscilla (Rom. 16.3); and Euodia and Syntyche (Phil. 4.2-3).

223 See Dunn (2000), 93.

24 Some see this group as being composed of fellow catechumens. In the Passio, the catechumens
become friends and spend time together. McKechnie (1999), 42-3, notes that by 200, a two- or three-
year catechumenate was common to both men and women and that they shared the same course of
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5 Bgeria, Itin. 23.2-3, 6.

26 Mir. 44.21-23,50-4.

27 Greg. Naz. Carm. ii.ixi. 547 modrwv uév fA@ov eic Sedevmay puyds 1ov magfevdva tijg
dowdipov xdons Oéxiag.

28 Mir. 45.5-7.

¥ Feminists, however, may conjecture that the young man was killed by Theklan Maenads. See Hill
(1996), 216; Dagron (1978), 61, n. 5; Ciner (1964), 251-71. Mir. 30 provides an account of burial at
Hagia Thekla.

20 | ike Thekla, Konon was an agonistic saint and was often pitted against the Isaurian bandits whom
he encountered slithering like serpents out from the rocks. See Halkin (1985), 5-34. Konon's vita
indicates that as a highlander and a native Lycaonian speaker, Konon was better suited to evangelize
Isauria than the lowlander Paul of Tarsus. For the Isaurians as snakes, sce Amm. Marc. Hist. xix. 13.1.
21 Malalas (1986), 389, 405, 431, 473.

22 St. Menas is thought to have been a native Egyptian who, while soldiering under Diocletian, was
martyred in Asia Minor. For further discussion of the pairing of the two saints, see Davis (2001), 120-
6. For a catalogue of the ampullae, see his Appendix A, 195-200.

233 See Davis (2001), 60.

23 Wagner-Hasel (1989), 18-29.
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25 See Dagron (1978), 99.
23 For the topic of women’s “defiance,” see Burrus (1986), 111-13; Davies (1980).
27 For a discussion on deconstructionism vs. reconstructionism in regard to the story of Thekla for
women’s empowerment, see Corrington Streete (2006), 254-64.
28 Holzhey (c. 1905) as cited by Albrecht (1986), sec. 5.4.
 For Thekla as the “beastfighter” see the section on the “Iconography of Thekla” in Chapter 2.
20 Malalas (1986), Chron. 12.7, provides this description of the crown and clothing of the first
Alytarch of the games at Daphne (c. 211/2): “He wore a robe as white as snow and interwoven with
gold, a crown of rubies, pearls, and other precious stones.” The rescript of Emperor Hadrian
authorizing the Demostheneia at Oenoanda (Sect. III) specifies that the agnothete was to wear a gold
crown with relief portraits of the emperor and of Apollo. Price (1998)170-1, identifies Alexander as
“almost certainly a priest of the imperial cult in Antioch.” According to Price, Alexander’s type of
crown is primarily associated with Asia Minor. Thekla’s crime as written on the plaque read: “Thecla,
the sacrilegious violator of the gods, who dashed the imperial crown from the head of Alexander.”
Price refers his readers to CTh. IX.35.4 for the “seriousness of an assault on a priest.”
241 pesthy (1996), 165.
22 For terminology, see Schulenburg (1990), 299 and Schulenburg (1998), 43-44. For discussion of
Thekla as a militant or warrior saint, see Walter (2003), 26-28, 54.
24 Dagron (1978), 100.
24 Johnson (2006), 9, 120, 130-140.
2% Mir. 35.43-7.
2% Mir. 27.46. Ps.-Basil uses the term gwddets. Dr. Reyes Bertolin in conversation with me has
shared that even today in Spain, an angry child might receive as a scolding, “Don’t be a Thekla!”
247 Mir. epilogue 24. In addition to the epithet “Thrice-blessed One” and the formulaic but variously
combined “Virgin, Martyr, and Apostle” address, Thekla is also referred to as the “Oh So Gentle One”
(Mir. 19).
28 [ ife 28.36.
2% See the epilogue of the Miracles.
20 Corrington Streete (2006), 254-264, esp. 259.
! Life 1.13. In the Troparion (Tone 4) of the Antiochene Church in commemoration of Thekla (Sept.
24), Thekla is addressed as the “the first sufferer and martyr among women.”
252 Isidore’s reference to Thekla as “protomartyr” is generally referenced in scholarship as contained in
Bk. 1, Ep. 87. While Isidore does refer to Thekla in that epistie, it is in Ep. 1.160 (PG 78.290) instead
that Isidore accords her that honour. I provide this translation of that epistle:
To Tarasius the Isaurian: Concerning the necessity to always be self-controlled.

All of your countrymen say you are the best of the people and they

report that you are the most upright in regard to ethics not because

you have mastered the harshness of the mountains but because of

your love for the manner of life and for the sacred enclosure of the

protomartyr Thekla. And you are blessed of the poor [in spirit]. For

that is what is praiseworthy of those who believe. And I beg you

that you remain constant since we do not have anything more firm

when we are tossed about like winds by light shouts.
While not about Thekla, another letter by Isidore (Bk. 5. 40/ 1267), this time to the prefect Taurus, is
very similar in its wording of praise for the addressee as is his praise for Tarasius.
253 ps -Chrysostom, De sancta Thecla martyre, PG 50.745-8.
%4 Evag. Schol. Hist. Eccl. 3.8.2-3, 10 (PG 86b.2612).



93

55 The following are representative of the Byzantinists who refer to Thekla as protomartyr: Joannes
Zonaras, Gram. Epitome historiarum (lib. 13-18), 74 line 7; 672, line 9; Ps-Symeon, Chronographica
(cod. Paris. Gr. 1712), 685, line 23; Scylitzes Continuatus, Continuatio Scylitzae, Tsolakes (1968)
107, lines 13 (also refers to the date of her festival), 28; Severianus, De caeco nato vol. 59, 544, line
70; Theophanes Continuatus, Chronographia (lib. 1-6), 147, line 21; Michael Glycas, Annales, 602,
line 13. Photius Lexicogr., Scr. Eccl., Theol., Bibliotheca (4040: 001) Codex 168, Bekker, 116b, line
2, writes,
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vixnTioior xai GAda 68 avrod yoduuata.
Thekla is celebrated in an illustrated Metaphrastic menologion for September. See London Additional
11870 f. 174v discussed by Walter (1981), 19 and Fig. 16.
38 As cited in Denkschriften 102 [Pamphylia, Isauria], document 219, 250, 1. Osterreichische
Akademie der Wissenschaften, Philosophisch-Historische Klasse.
7 As cited by Bowersock (1995), 76: Gr. Nyss. Steph. 2 (PG 46.725B); Epiph. Adv. haeres. 1.2; 25
(PG 41.321A); 3.1; 70.6 (PG 42.348C).
28 Bowersock (1995), 76, describes the fourth century as a “transitional” period and politely describes
its patristic literature as “creative.”
% Bowersock (1995), Appendix 1, 75-6. The more than one hundred citations for protomartyr in the
TLG refer only to Stephen or to Thekla. The references to Stephen outnumber those to Thekla
approximately 9:1.
260 Mir.7.18,20.15, and 35.11.
26! See Miracles 5,9,12,14,17,18,19,21,22,27,29, 30, and 31.
%2 Christ is referred to as Thekla’s King, Ally, and Bridegroom (Bactdéa, ovuuayov, and vvugiov)
(Life 9.74).
263 Mir. 10, 14, 18, 19, and 24,
264 Mir. 1,4 (twice), 5, 18, and 39.
265 Life of Olympias, chap. 1.
266 Mir. 15 and 29.
7 As quoted by Pesthy (1996), 172. See also, MacDonald and Scrimgeour (1986), 151-9; Aubineau
(1975), 347-55.
268 The Life’s only reference to Mary the Mother of Christ is as “the holy virgin and ever-young Mary”
(ayiog magB@évov xal delmatdos Magiag) (Life 1.5-6). Mary is cited once in the Miracles (14.63) as
the feordxoc xai mag@évov Magiag. The term defmaidoc is an unusual one and appears only three
other times in the TLG corpus and twice in relation to Mary (Epiphanius, Homilia in laudes Mariae,
PG 43.493.25 and John of Damascus, PG 96.648.26) and once in reference to the Empress Pulcheria
who pursued an imitatio Mariae (Evagrius Scholasticus, Historia ecclesiastica 2.38.19).
269 Cass. Dio 56.5.
210 See Emmett (1982), 507-10, for her survey of the term in the Greek papyri. Here the term most
frequently also refers to Mary but there are other attestations as well.
2! See Eisen (2000), 178 for fourth-century Macedonian inscriptions for Theoprepeia “servant of the
Lord, eternal virgin and deacon of Christ,” and 98 for Theodora, “the eternal virgin, the mother and
leader of the pious virgins.”
22 Greg. Naz. In Praise of Athanasius (Or. 24) line 37.
23 Gr. Nyss. Cant. (Homily 15) PG 6 .45, line 3.
27 The text was written, it is thought, most likely between the fifth and seventh centuries. PG 50. 745-
8. See MacDonald and Scrimgeour (1986), 151-9. See also Aubineau (1975), 347-55.
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5 Translated in Pesthy (1996), 172.

216 Life 26.55-65.

2 The term occurs only once in the TLG corpus: “Joannes Zonaras Epitome historiarum (lib. 13-18)
(3135: 002) loannis Zonarae epitomae historiarum libri xviii, vol. 3, Ed. Biittner-Wobst, T.

Bonn: Weber, 1897; Corpus scriptorum historiac Byzantinae. Page 23, line 7: O &' ioamdorolog
avtoxgdtwe £ T)f TdV maTéQwv duovoiy 1jobels £0ekovTo avtovs.”

8 Mir. epilogue 36.

™ Life 9.79.

20 ps -Chrysostom, De sancta Thecla martyre, PG 50.745-8.

28! Nicephorus, Refutatio et eversio definitionis synodalis anni 815, chp. 113, line 31.

282 Piccard (forthcoming, no pagination) cites emperors and rulers who advanced the faith such as
Constantine and his mother Helena, the fourth-century King Mirian and Queen Nana of Georgia, and
several Russian czars who have also been included in the category of “Equal to the Apostles.”

23 Eisen (2000), 50.

2% In this group, Piccard (forthcoming, no pagination) cites the seven Myrrh-Bearing women on
Easter morning (traditionally regarded as Ss. Mary Magdalene, Mary the wife of Cleopas, Salome
(mother of James and John), Joanna, Mary and Martha of Bethany, and Susanna). Piccard describes
Apphia as traditionally regarded as the wife of Philemon of the “Seventy” apostles.

285 Rufinus, HE 1.10.

28 According to Eisin (2000), 52-3, two sections of “the Collection of Satberti” (c. 973 but with
origins in the seventh century) give account of Nino’s apostolic activity: 1) The Conversion of
Georgia and 2) The Life of Nino. For an English translation of the text, see Lang (1956), 13-39. For a
detailed study of Nino, see Martin-Hisard (1997), 53-76.

287 Eisen (2000), 48 and n. 11. Also see 48-9 and nn. 16 and 17, for Eisen’s discussion of the various
notions in early Christianity of the apostolate. Consider St. Paul’s comment in Romans 16:7 in which
he sends greetings to Andronicus and Junia(s) whom he describes as “outstanding among the apostles™
although they were not among the Twelve. John Chrysostom understood Junia(s) to be a woman: “It is
certainly a great thing to be an apostle but to be outstanding among the apostles- think what praise that
is! She was outstanding in her works, in her good deeds; oh, and how great is the philosophy of this
woman that she was regarded as worthy to be counted among the apostles. (John Chrysostom, Epist.
ad Rom. homil. 31.2 (PG 60.669-70) from Eisen’s translation (2000), 48). Piccard (pre-publication, no
pagination, footnote) suggests that the title “Equal to the Apostles” may have initially been used to
differentiate between the first-century Apostles and the second-century evangelists but necessarily
changed with time when retroactively applied to NT saints. If the term did not arise until the fifth
century, however, this may be an anachronistic argument. Piccard posits various apostolic categories:
“The Twelve Apostles, the Seventy Apostles, saints who were Equal to the Apostles, and bishops as
successors to the Apostles.”

28 See Life prologue 2, 26, 35; 9.79; 26.55-65; 28.36; Mir. 15.32; epilogue 1 and 36.

28 [ ife prologue 26.

0 Myrtle Wood 4,11, 15, 30,49, 57,63, 75,78,82,92, and 194.

1 Myrtle Wood 4,78, 100, 108, 115, 125, 136, 143,161, 171, and 194.

22 Myrtle Wood 4,78, and 194.

23 Myrtle Wood 103.

24 Trig dytag dmootdAov xal xalAmagévov mpwroudoTveog.

2% Bovon (1981), 151.

26 Mir. 44.
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27 The phrase along with other dance terminology has been treated in much the same way as the
vocabulary of sport in Christian texts.

%8 Chrysostom, Or. 38.17 On the Theophany, PG 36.332A.

2% Nicetas, De utilitate hymnorum 2, PL 68.365-76.

3% Qesterly ([1923] 2010), 73. According to Oesterly, dancing did not hold the same place in Roman
culture as it did in that of the Greeks. Consider Cicero’s observation, “No man who is in a sober state
and not demented would dance either privately or in decent company™! (Cic. Mur. 6.13).

301§ ncian, Peri Orcheses 15.177.

3 Pind. OI. 8, line 18.

30 Shepherd of Hermas, 74.4-5. See Miller (1986), 374.

304 Musirillo (1958), 37.

395 Greg. Naz. Or. 15. See Miller (1986), 55, n. 30.

3 Bas. Ep. 2.2.46. To this day in the liturgy of St. John Chrysostom of the Greek Orthodox Church,
the choir of believers “mystically” represents the chorus of angels in the Cherubic Hymn. I owe this
observation to Dr. Haijo Westra.

397 Miller (1986), 362.

308 Life of Olympias, 1.24-7 Sources Chrétiennes 13 bis. 408.

309 Aspegren (1990), 163.

310 Ambrose, De institutione virginis CIV, PL 16.345.

31 McVey (1986), 226, n. 36.

312 See Anderson (1966), 66 and 141.

383 Xen. Lac. 3.2.

314 Davies (1984), 22. Davies lists as examples, 1) The Book of Daniel’s apocryphal addition, “The
Song of the Three Young Men,” in which Nebuchadnezzar is enraged by Meschach, Shadrach, and
Abednego choreusantes in the fiery furnace, 2) King David dancing before the ark, 3) Miriam leading
the women’s chorus after crossing the Red Sea, and 4) and dancing in Maccabees 3 and 4.

315 Moore’s translation in the NPNF.

316 Ashbrook-Harvey (2006), 32, n.97.

317 Miller (1986), 352. See Origen. C. Cels. 8.19; Bas. De spiritu sancto v.7.1d; and the Holy Spirit, in
9.22.19¢. Also see Miller (1986), 551, n.7.

318 Meth. Symp. 1.5.

319 Ambrose, De virginitate 1.5.22.

320 Heffernan (1988), 247.

32! Heffernan (1988), 53.

322 For Jesus as Archvirgin, see Meth. Symp. 10.3 and 5.

322 For the complete English translation, see Ps.-Athanasius (2000), 82-99 = Shaw (2000), 82-99.

324 John of Damascus, Ode 4, Hymn of Thekla. Trans. Archimandrite Ephrem.

http://www .aug.edu/augusta/iconography/hagiographies/hymnProtomartyrThekla htm

325 Thekla’s own suffering and her concern for the suffering of others can be compared to those of the
suffering Messiah described in the Messianic passage in Isa. 53:3b: He was “a man of sorrows and
acquainted with <others’> griefs.”

326 John of Damascus, Ode 6, Hymn to Thekla. Available at:

http://www .aug.edu/augusta/iconography/hagiographies/hymnProtomartyrThekla.htm


http://www.aug.edu/augusta/iconography/hagiographies/hymnProtomartyrThekla.htm
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CHAPTER 4:

THE HISTORICITY OF THEKLA

Whether Thekla was a historical figure is a matter of ongoing scholarly debate.
There is no incontrovertible evidence for her historicity. The debate has primarily
focused on various interpretations of Tertullian’s rejection of the ATh as a pia fraus,
which by association has cast doubt on the historicity of Thekla. In an attempt to
reconcile the vast iconographic, monumental, material, and textual witnesses to the
person of Thekla with the doubt arising from interpretations of Tertullian’s text, recent
scholarship has moved towards situating the ATh within the genre of folklore, which
necessitates a negation of Thekla’s historicity and reduces her to a legendary heroine. In
the process, her story is trivialized.

Ruth Albrecht, however, cites Adolf von Harnack, Friedrich Heiler, Ludwig
Radermacher, Kurt Aland, and Otto Bardenhewer, who himself rejected the historicity of
the apocryphal Acts of Thekla, as all acknowledging an historical Thekla.*” Festugiére
argues for her historicity and the great archaeologist Wm. Ramsay traces a historical
kernel within the Acts of Thekla, as does Anne Jensen. There have been doubters, of
course, such as Carl Schmidt who regarded the story of Thekla as pure invention.**®

In one sense, the debate lies outside the scope of this study. On the other hand, the
implications of the argument influence the direction of my arguments and ultimately
affect the value of my conclusions. As well, some information garnered in my research
brings new insight to the discussion that allows the arguments to be freshly synthesized

into a more meaningful whole. In this section, I will briefly review the issues of the
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debate, raise a few questions (and objections), and conclude by adding insights from my
research that support various aspects of the discussion.

Pia Fraus?

Scholars agree that the ATh is a composite of two narratives: The Iconian and the
(Pisidian) Antiochene.” Disagreement arises as to whether the original two narratives
were oral or written. Because, as most scholars agree, the two narratives demonstrate
women’s solidarity,™ it is commonly accepted that the narratives about Thekla were oral
tales circulated within women’s communities and were told for women by women. The
underlying notion here is that women would not have written down the story.

For another reason still unexplained, the assumption is made that a written
narrative about Thekla would not have issued from the first century, and that, therefore,
the text of the APTh that Tertullian rejects in the second century must be the first
redaction of Thekla’s story based on a composite of two separate oral narratives
propagated by women. Ramsay argues for a first-century redaction but does not address
the issue of the author’s gender.”®' The argument continues that since Tertullian rejects
the work as a pia fraus, then Thekla must not be an historical figure. That being the case,
the argument runs, we are left with two separate first-century oral narratives, just folk-
lore really, about a legendary heroine circulated by women in faith-based communities
for devotional purposes (who did not, or could not, write things down).

Concerning the state of the scholarship in regard to Thekla, W. Rordorf writes:

Scholars have long haggled over the historicity of the
Thecla story, some insisting it is pure fiction, others
claiming it relies on eyewitness testimony but later adomed

by imaginative embellishment. The best judgement to date
concerning antecedent traditions claims the Thecla story as
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we now know it arose among storytelling celibate
women >

“The best judgement to date”? “Storytelling celibate women”? How might have the
independent women whom Rordorf envisions reacted to his characterization of them as
mere “story-tellers”? Jensen also addresses the irony of such a characterization.™ I
appreciate Haijo Westra’s comment that feminist interpretation does not always do
justice to women. Rordorf’s is the best illustration to date of the sorry direction the
scholarship has headed in regard to the historicity of Thekla.

Rordorf ends his rampage through both primary and secondary sources by
“enumerating the [seven] points which seem to [him] established or at least debatable [by
“debatable” he means at least worthy to be entertained by debate] and which ought to
guide future research.” Point number four is that “the Sitz im Leben <of the oral
tradition> is a female liberation movement.””*

Why Not a Historical Thekla?

I have a few questions. Why must we assume that the two narratives must both
either be oral or written? Could not one have been oral and the other written? Aymer has
shown that the two portions of the story—the Iconian and the Antiochene—differ
dramatically in regard to the role of women, Christology and theology.’* Could the
narratives not also have differed from each other in form and transmission? Ought we to
assume that these two different narratives, dramatically different in some respects,
despite similarities in regard to the events that transpire, arose out of similar contexts?

And although Tertullian rejects the text on the basis of an unsubstantiated rumour

336
’

(and perhaps for purposes of his own agenda),” is it necessary for us to accept his
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opinion? And, even if the text were a fake, why then must we assume that the earlier
narratives were also? Why should we rush to relegate the story of Thekla to the stuff of
folklore and legend when not one of the Church Fathers including Tertullian himself ever
challenged the historicity of Thekla, and when, as Festugiére points out,” the pilgrims
who visited Hagia Thekla regarded her to be a historical figure, and when several of the
details in the ATh reflect an accurate eyewitness knowledge of what Ramsay describes a
“transitory and soon-forgotten epoch of history,”*® one only now in the last few centuries
being recovered by archaeological evidence?

Festugi¢re writes that there is nothing that authorizes us to accept Tertullian’s
opinion of the work.** Nor is there anything that obligates us to accept it. Tertullian does
not veil his purpose—he objects to women teaching and baptizing and according to
Thekla’s story, she did. The women in Tertullian’s congregation were claiming Thekla’s
example as an authoritative precedent for their own activity. If Thekla were not a
historical figure, Tertullian need simply have reminded them of that and the problem
would be taken care of. But, no, he does not. He employs a weaker argument instead —
that the text about Thekla was a fake >

The majority of details in the ATh that Ramsay has identified as making up a
historical nucleus for the story and that required firsthand knowledge of the area are
connected with the Antiochene portion of the text. This portion of the narrative is the one
that most strongly presents women’s solidarity, views, and actions.

Ramsay cites as true reflections of the high status and influence of women in
central Asia Minor, the prayer of Thekla (that occurs only in the Syriac version and that I

quote in the section on Thekla in the Syriac tradition), which she utters in the arena in
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Antioch, having been stripped and wearing only a cincture, and the women’s response

and defense of her:

Thecla in [the prayer] speaks unconsciously as representing

her whole sex; in her exposure, the nature and the rights of

womanhood are outraged. A similar view is taken by the

women who defended her cause: and this ethical idea, of a

non-religious type, which runs through the actions is one of

the strongest proofs that the tale is no artificial creation of

unhistorical hagiography >
Ramsay argues that “even in the mutilated and re-written tale some traces of a view of
women’s rights and position which is thoroughly characteristic of the Asian social
system, and thoroughly opposed to the ideas favoured by the Church” remain.** This
may also speak to the reception of the Miracles as will be discussed in Chapter 13.

Ramsay argues for a primitive narrative written by an author in Galatic Phyrgia in

the years between 50 and 70 who had some specific first hand, but not complete,
knowledge of Thekla’s story. A key point, in Ramsay’s argument, is the knowledge of
the “the Royal Road” in the ATh which “is described with a minute fidelity possible only
to a person” knowing the localities and first-century road system. He also points to the
description of Paul contained in the AT, the earliest extant account, and suggests that the
“plain and unflattering account” of Paul points to a very early tradition.*” Building on
Ramsay’s arguments, I would add that the person who preserved this Antiochene portion
of Thekla’s story, was also present at the martyrial competition in Antioch. I argue this
for two reasons: 1) details contained in the narrative relating to Queen Tryphaena that
soon faded from public memory are only lately being confirmed by inter-disciplinary

studies of primary source documents, recent archaeological discoveries, and inscriptional

evidence and, 2) “unintentional evidence” related in the narrative and conforming to no
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hagiographic formula or common topos, while unnecessary to the tale, is extremely
specific and, in some instances, so unfamiliar that it is difficult for scholars to understand
(e.g. that Queen Tryphaena was standing by the lists when she fainted, and the references
to her daughter Falconilla when there seemingly is no historical record of her—as [ will
discuss below).

In the interest of advancing the discussion of Thekla’s historicity, it is not
necessary to completely set aside the witness of Tertullian. He writes that the ATh were a

construction of earlier material:

Quodsi quae Acta Pauli quae perperam [ad] scripta sunt,
[exemplum Theclae] ad licentiam mulierum docendi
tinguendique defendunt, sciant in Asia presbyterum, qui
eam scripturam construxit quasi titulo Pauli de suo
cumulans, convictum atque confessum id se amore Pauli
fecisse loco decessisse. Quam enim fidei proximum videtur
ut is docendi et tinguendi daret feminae potestatem qui nec
discere quidem constanter mulieri permisit? Taceant,
inquit, et domi viros suos consultant®*

There, then, existed at an early date, more than one account of Thekla’s story.
Perhaps those earlier narratives were transmitted orally or perhaps they were written
narratives or, alternatively, perhaps some were oral and some were written. If any were
written narratives, they may have been written either by a man or a woman. Jensen,
although sceptical in regard to female authorship of the ATh, writes that nothing militates
against it. According to Jensen, it is methodologically appropriate when faced with an
anonymous text to consciously consider whether a woman might have written it.>** Only

one scholar, Stevan Davies, with whom I disagree on many points, suggests a female

authorship.**
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In searching for a historical Thekla, it is reasonable to focus particular attention
on the portion of the ATh that exhibits the most historically verifiable details. That
portion is the Antiochene account. It is within this section of the narrative, in the absence
of other avenues of inquiry, that a historical Thekla must be sought. Queen Tryphaena is
an historical figure of the Antiochene account. Tryphaena’s historicity was at one time in
question and there are even those who question it today despite the substantial and ever-
accumulating epigraphic and numismatic evidence. Granted, one cannot prove Thekla’s
historicity by that of Tryphaena’s, for there are countless examples of historical figures in
fictive works; however, the minute and intimate knowledge of Tryphaena’s life displayed
by the original author/narrator of the story (which we discuss below) argues for a true and
authoritative account. Additonally, Tryphaena’s story answers a question in regard to
Thekla that has never been addressed in the scholarship: Why, after receiving Paul’s
commission to take the word to “cities-not-yet-instructed,”’ does Thekla go to Seleucia
rather than any of the other Isaurian cities between it and Iconium? I will examine these
intriguing questions in the next section.
Conclusion
Thekla’s historicity was never challenged by the Church Fathers regardless of
their opinion of her activity in teaching and baptising. What is more, they never
challenged the account of her disappearance. Hayne has demonstrated that Thekla served
the Church Fathers not only as a role model of virginity and martyrdom but also of
orthodoxy and that Thekla, in the Life & Miracles, “consistently argues for Nicene
Christianity” even in her post-disappearance activity.**® Ps.-Basil presents Thekla’s words

and deeds in a way that buttresses orthodoxy. Hayne concludes that it was Thekla’s
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popular appeal combined with the orthodoxy accredited to her that secured her place as
an officially recognized saint for seventeen centuries.”® Thekla became the prototype and
primary model for Byzantine female asceticism.*® The respect accorded to her is evident

in that she has occupied a place in the canon of saints for almost the entire history of the

Church.
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Notes to Chapter 4

327 Albrecht (1986), sect. 5.4.
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Life 15.1-4. Removed as he was, however, from the original story by as much as four hundred years
and without the benefit of archaeological discoveries, he connected it with Syrian Antioch. The sheer
challenges of distance alone that Paul and Thekla would have faced in their itinerary had it been
Syrian rather than Pisidian Antioch militates against such a conclusion. Ramsay ([1893] 1907), 426 n.
1, argues “the fact that Syr. (the Syriac version of the ATh) does not make the Syrian Antioch the
scene is strong evidence in favour of the Pisidian Antioch.” He also notes that neither does it mention
Daphne nor style Alexander as “Syriarch.” See also his further arguments (1907), 390-1. Finally, as
we will discuss, Queen Tryphaena who figures so largely in the story of Thekla had connections with
Pisidian Antioch and not to Syrian Antioch. A weak association to Syrian Antioch may be inferred
through her son Polemon’s brief but pathetic marriage to Berenice (Josephus, Antig. 20.7.3). See
Barrett (1978) and Mitchell and Waelkens (1998) for more on Pisidian Antioch.
330 Aymer (1997), 45-61, has identified a strong male presence in the Iconian narrative of the text and
argues that the Iconian narrative is mixed in gender and decidedly male dominated.
331 Ramsay ([1893] 1907), 381.
332 Rordorf (1986), 43.
333 Jensen (1995),79.
334 Rordorf (1986), 51f.
335 Aymer (1997), 45-61,
33 For a lively and original discussion of Tertullian’s motivations in propagating the rumour, see
Reinach (1910), 124-40.
37 Pestugigre (1968), 61-2.
338 Ramsay ([1893] 1907), 388.
33 Festugiere (1968), 61.
340 Reinach (1910), especially 136-140, argues this point.
341 Ramsay ([1893] 1907), 403, 413.
342 Ramsay ([1893] 1907), 415, also 403. Ramsay does not need to postulate a women’s liberation
movement. The high position accorded women in central Asia Minor was strikingly different from
other places in the ancient world.
343 Ramsay ([1893] 1907), 31-3.
34 Tert. De bapt. 17. Jerome (De script. eccles. chap. 7) continues the propagation of the story when
he writes:

Igitur Pauli et Theclae...inter apocryphas scripturas computamus.

Quale enim est, ut individuus comes apostoli inter ceteras eius res

hoc solum ignoraverit! Sed et Tertullianus vicinus eorum temporum

refert presbyterum quemdam in Asia apostoli Pauli convictum apud

Johannem, quod auctor esset libri, et confessum se hoc Pauli fecisse

amore loco excidisse.
This would not be the only time Jerome may have manipulated the facts: see M. Vessey (1996).
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345 Jensen (1995), 78.

36 Davies (1986) 139-43, esp. 142. Davies writes, “I conclude that the Acts were written by a
woman....I believe the story of Thekla contains strong evidence for the female authorship of the APl
[APTh].” See also Davies (1980), 95-109.

347 Life 26.66.

38 Hayne (1994), 214. Hayne differs with Dagron who writes that the Miracles “ne contiennent pas un
seul echo des querelles christologiques.” Dagron (1974) 11.

349 Thekla’s feast and cult are still officially recognized by the Eastern Church. In 1969, Thekla, along
with some other saints, received a liturgical demotion from the Catholic Church but not a demotion in
regard to canonicity. Thekla is still revered and celebrated particularly in Spain where she is the patron
saint of Tarragon.

3% See Aubineau (1975), 356-63, as cited by Hayne (1994), 217, for a survey of Byzantine references
to Thekla.
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CHAPTER 5:

METHODOLOGY AND QUEEN ANTONIA TRYPHAENA

Textual Anchors: People, Places, and Names

In preparing the Miracles, his “dossier of proof” for Thekla’s post-disappearance
thaumaturgical activities, Ps.-Basil explicitly anchors his text with “people, places, and

names”'_’asl

and, in so doing, provides a methodology with which to approach the story of
Thekla. These textual anchors contain valuable information for reconstructing the
original story of Thekla, however problematic, as yet unsubstantiated, or unlikely they
may first appear.’*

We, as the beneficiaries of accumulated research and discovery, possess
historical insight consonant with the knowledge of the original author of the first-century
document that, with the passage of time, faded from the collective memory and lay
beyond the access of subsequent redactors including Ps.-Basil’® Alterations and
inaccuracies followed.

As an example, compare ATh 39 with the Life 24.15. In the first, Queen
Tryphaena refers to Falconilla simply as “my child” while in the account by Ps.-Basil, the
reference to Falconilla is expanded to “my only beloved daughter” with its obvious
biblical overtones.* It is Ps.-Basil, then, in the fifth century who limits the number of
Queen Tryphaena’s daughters. As we shall see, numismatic and epigraphic evidence,
however, attest to not one daughter for Queen Antonia Tryphaena, but two: Pythodoris
and Gepaepyris. Another discrepancy is found in the Life 17.7, in which Falconilla is

termed a “paida” in contrast to the ATh’s “téxvov” (ATh 29.4) and “Ouyaréga” (ATh
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31.3). If, as the historical record suggests, Queen Antonia Tryphaena had no children
following the death of her husband King Cotys VIII of Thrace in 18, by the time of this
scene in the ATh, (during Paul’s first missionary journey c. 48) her youngest child would
be at least thirty years old and, technically, no longer a “paida.”*** Such inaccuracies may
have served as stumbling blocks in the search for the historical Queen Antonia Tryphaena
and, by extension, the historical Thekla.

The synthesis of the current state of knowledge, based upon archaeological and
numismatic records, with that of Ps.-Basil’s prescriptive formula—people, places, and
names—may prove a powerful analytical tool. In this section, I will apply this synthesis
to Queen Tryphaena who is presented in the Antiochene portion of the ATh as Thekla’s
protectrix and second mother and who is retained by Ps.-Basil in the Life.*

The identification of Queen Antonia Tryphaena with Queen (basilissa)
Tryphaena of the ATh and the Life has been the subject of long-standing discussion. In
1864, based on his study of Pontic coins, von Gutschmidt (1890) was the first to suggest
the connection. He identified Queen Antonia Tryphaena as the daughter of Polemo I,
King of Pontus, Armenia, Cilicia, and Iconium, and Queen Pythodoris the granddaughter
of Mark Antony. He also noted the relation of Queen Antonia Tryphaena’s mother to the
emperor Claudius (the mother of Pythodoris and the mother of Claudius were half-sisters)
thereby establishing Tryphaena’s relation to Claudius which confirms the claim in the
ATh that Queen Tryphaena was a relative of the emperor:

But in the mean time Tryphaena, who sat upon the benches,
fainted away and died; upon which the whole city was
under a very great concern. And Alexander himself was

afraid and desired the governor, saying: I entreat you, take
compassion on me and the city, and release this woman
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[Thekla], who has fought with the beasts; lest, both you and
I and the whole city be destroyed. For if Caesar should
have any account of what has passed now, he will certainly

immediately destroy the city because Tryphaena, a person

of royal extract, and a relation of his, is dead upon her

seat>’

Von Gutschmidt argued that Queen Antonia Tryphaena and Queen Tryphaena of the ATh
were one and the same person.

Scholars involved in the discussion include among others von Sallet (1866),
Waddington (1866), Mommsen (1872), Ramsay (1892), Reinach (1910), Rostovtzeff
(1919), Macurdy (1937), McKay (1972), Dagron (1978), and Barrett (1978).>® Dagron,
however, viewed the Queen Tryphaena of the ATh and Life as a literary construct in an
attempt to link local dynasts with the Queen Antonia Tryphaena of Romans 16:12.
Neither did Barrett accept the connection and, along with Dagron, provided a dissenting
opinion.

While scholarly opinion (apart from Dagron and Barrett) strongly supported the
identification, three seeming discrepancies between the accounts contained both in the
ATh and the Life and that which is known of Queen Antonia Tryphaena persisted: 1)
Queen Antonia Tryphaena’s unproven association with Pisidian Antioch;*” 2) Queen
Tryphaena’s statement that she had no child or relative to come to her aid;>* and 3) the
ATR’s claim that Queen Tryphaena had a daughter named Falconilla® The first two
concerns were variously and reasonably addressed and satisfactorily explained by
scholarly syntheses of archaeological discoveries and are left to be reassessed only at

362

such time as new discoveries may bring fresh insight.® The third concern, however,

remains to this day.’®
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Numismatic and epigraphic evidence attests the names of five children born to
Queen Antonia Tryphaena and King Cotys of Thrace, three sons and two daughters all of
whom bear dynastic and/or Thracian names: Rhoemetalces, Polemon, Cotys, Pythodoris,
and Gepaepyris. The name Falconilla, on the other hand, is not attested in either dynastic
line nor is it of Thracian origin. And, although Cotys met an untimely death, there is no
indication that Queen Antonia Tryphaena ever remarried or bore more children. Indeed
Strabo writes that she “lived in widowhood because she had children by [Cotys].” In this
respect, she followed her mother’s example who, according to Strabo, after the death of
her second husband King Archelaus of Cappadocia, also “remained in widowhood.””*

At a loss to reconcile the textual account of the ATh with the numismatic and
epigraphic record, the only suggestion advanced thus far in the century and a half of
scholarly discussion, is that the name Falconilla was perhaps an accomodation by an
unknown second-century redactor who may have written during the proconsulship of a
certain Pompeius Falco in Asia Minor in 123/4 in an attempt to somehow ingratiate
himself with the proconsul ***

If a legitimate case for the historical Thekla is to be built upon the historicity and
accuracy of the original tale, anchored as Ps.-Basil claims it to be by factual people,
places, and names, the discrepancy between the historical record and the texts in regard to
the daughters of Queen Antonia Tryphaena must be reconciled.

If Queen Antonia Tryphaena did not bear any children after her husband’s death
in 18, by 48, the proposed date for this portion of the ATh based upon Paul’s first
missionary journey and first visit to Iconium, her youngest child would have been at least

thirty years old. All of Queen Antonia Tryphaena’s children secured dynastic marriages,
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several of which are thought to have been arranged by Tiberius in 19 at the conclusion of
his investigation into the murder of Cotys.

The Daughters of Queen Tryphaena

Both the ATh and the Life state that Queen Tryphaena’s daughter had recently
died*® A review of data pertaining to Gepaepyris and Pythodoris, the daughters of
Queen Antonia Tryphaena and Cotys, seems a logical starting point for this inquiry. The
two daughters are attested in the archaeological record.’* Both were client or vassal
queens of Rome: Gepaepyris was queen of the Bosporan kingdom and Pythodoris was
queen of one of the two Thracian kingdoms established by Augustus in A.D. 123

In 18, the girls’ father, King Cotys VII of Thrace, was murdered by
Rheuscuporis who sought possession of all of Thrace. Tryphaena fled with her children to
and took up residence in Cyzicus, a major port city on the Sea of Marmara.”® Shortly
thereafter, Tiberius opened an imperial investigation into the death of Cotys. At the
conclusion of the trial, Rheuscuporis was convicted and exiled to Alexandria.*™ The
division of Thrace that had been established by Augustus and threatened by the rebellion
of Rheuscuporis was reconfirmed by Tiberius who reassigned the respective portions of
Thrace to the children of the former dynasts: one part to Rhoemetalces II, the son of
Rheuscuporis, who had not taken part in his father’s folly, and the other to the children of
King Cotys and Queen Antonia Tryphaena who at that time were still minors.*”!

Within two years of the trial and before 21 when civil war erupted in Thrace,
Pythodoris II was betrothed to or had married Rhoemetalces II, her paternal cousin, as
attested by a thank offering on behalf of the preservation of the couple during their

besiegement at Phillipopolis.””* Another inscription traces the couple’s royal descent and
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seeks their health (Vyiag) and safety (o[w]tnolag).”” The repeated concern for the safety
of Pythodoris and her husband reflects the tribal rivalry and political unrest so
characteristic of Thrace.”* Despite the discord, Rhoemetalces advanced from “dynast” to
“king™"” (and, presumably, Pythodoris rose to assume the title of “queen”), but his
political aspirations were not without opposition.’”® There is no record of Pythodoris or
Rhoemetalces after 26.°” Rhoemetalces is thought to have died at the hands of
insurgents. No children are attributed to the couple.

During the reign of Claudius, amidst opposition,” the two Thracian kingdoms
were combined into the Roman province of Thrace, thus bringing Thracian monarchy to
an end.” Pythodoris II, the namesake of her powerful maternal grandmother, was the last
known queen of Thrace. With the latest reference to Pythodoris 1I dating before 26, it is
doubtful that she is the daughter “recently dead” (just prior to 48) to whom Queen
Antonia Tryphaena refers in the ATh. Pythodoris may have died as much as twenty years
before Thekla met Queen Antonia Tryphaena.*®

Like Pythodoris II, her sister Gepaepyris also assumed royal title. She married
the elderly Tiberius Julius Aspurgus who succeeded her grandfather Polemo I to the
Bosporan throne. Polemo I died in 8 B.C. but, due to the “complex, composite character
of royal power over the Bosporus,”' it was not until A.D. 14 that Augustus and the
senate conferred Roman citizenship to Aspurgus and confirmed him as sole ruler of the
Bosporus. The royal couple raised two sons: the name of the younger was Tiberius Julius

Cotys and the name of the older, Tiberius Julius Mithridates, who was perhaps a son of

Aspurgus from a previous marriage.
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Aspurgus died in 37/8 at which time Gepaepyris became regent. Her coins,
minted between 38-42, bear her distinctive monogram and depict her wearing a “polos,”
a high type of crown.’®* Nevertheless, in 38, Caligula chose to name Polemon II, the
brother of Gepaepyris, as king of Bosporus and of Pontus’*® The decision was
unacceptable to Gepaepyris and Mithridates who refused to concede their right to the
throne.

In 41, Claudius returned the Bosporus to their control* They ruled together
until 457%° Mithridates, desiring an autonomous kingdom, mounted a rebellion.*
Gepaepyris, who remained loyal to Rome, sent her son Cotys as an ambassador to Rome
where he helped successfully thwart Mithridates’ aspirations.

As noted by Macurdy, Gepaepyris must be the mother about whom Cassius Dio
writes as having “opposed the rebellion and attempted to flee.”*” There is no further
reference to Gepaepyris in the sources and she is thought to have perished in the rebellion
shortly before 48.

Gepaepyris’ trusted son Cotys received the Bosporan kingdom. If Gepaepyris had
still been living when Cotys assumed power, we might expect numismatic or epigraphic
attestation in that regard but, to date, the sources are silent. One of Cotys’ coins honours
his parents. One side bears the monogram and image of his deceased father while the

reverse represents his mother wearing the polos.®®

Could this perhaps have been a
commemorative/memorial coin?

According to the account in the ATh, Queen Tryphaena’s daughter Falconilla had
recently died. Recall that this scene is set around 48, the date of Paul’s first missionary

journey. Therefore, Falconilla died in or shortly before 48. This time frame is consonant
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with what can be deduced concerning the death of Queen Antonia Tryphaena’s daughter
Gepaepyris but not that of Pythodoris II who may have died prior to 26.

To summarize the findings of this inquiry thus far: Falconilla, the daughter of
Queen Tryphaena of the ATh, and Gepaepyris, the daughter of the historical Queen
Antonia Tryphaena, both died shortly before 48. But for the marked difference in their
names, one might posit that they are one and the same person. This deserves further
consideration.
Falconilla and Gepaepyris

Having exhausted the historical and textual evidence, let us turn to a philological
survey. Falconilla is a diminuitive of the Latin word “falco, falconis” meaning falcon.
Gepaepyris is a Thracian name.™ Only a few Thracian words and hieroglyphs are known
to us, mostly in regard to place names and names of divinities. Thracian names are most
frequently compounds, as is the case with Gepaepyris. “~pyris/-poris” means “son of” or
“child of ”* Geb-/Gep is the root for the name of the Thracian solar god “Gebeleizis”
(variant spellings exist). At first glance, this information sheds no light on the problem;
however, the supporting evidence of Thracian hieroglyphics does. As attested by an
ancient Thracian votive tablet, the hieroglyphic representation for Gebeleizis the Sun God
is a falcon.*" The falcon figures largely in Thracian mythology and persists to this day in
Bulgarian cultural tradition and figure of speech.”” The address, “My child, my falcon”
occurs idiomatically in present-day Bulgaria.

Queen Antonia Tryphaena, as queen-consort of Thrace, chose a name for her
daughter that resonated with the grand tradition of Thracian mythology and culture.*” It

is understandable, however, that after the death of her husband, King Cotys, during the
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family’s stay in Rome for the investigation, or its extended residence in Roman Cyzicus,
the unfamiliar Thracian name “Gepaepyris” should have been adapted to the more
familiar Latin “Falconilla.”®* Falconilla of the ATh and the historical Gepaepyris must
surely have been the same person, the daughter of Queen Antonia Tryphaena.

The results of my inquiry that connect the historical Gepaepyris with Falconilla
of the ATh meet the final reservation in regard to the identification of Queen Antonia
Tryphaena with Queen Tryphaena of the ATh. This identification further validates the
accuracy of the original story of Thekla prior to its later redactions.

By identifying the queen of the ATh as the historical Queen Antonia Tryphaena, I
also lay to rest any lingering doubt as to whether the events occurred in either Syrian or
Pisidian Antioch. Queen Antonia Tryphaena had ancestral lands near Pisidian Antioch,
but she has no known connections with Syrian Antioch (apart from her son Polemon’s ill-
fated and short-lived marriage to Berenice).”*’

Consequently, a survey of Queen Antonia Tryphaena’s life may inform and
expand our knowledge of Thekla and yield surprising and unexpected insight into
Thekla’s chosen course of action.

Tryphaena and the Authorship of the ATh

As I have noted already, the Antiochene portion of the A7 is that which Ramsay
identifies as evidencing firsthand, eyewitness knowledge and suggests an author who is
native to Galatic Phrygia. It is also the older narrative of the text and that which shows
the most solidarity in regard to women. And it is here that Queen Tryphaena appears in
the text. I have argued that it is unnecessary to assume that the original Thekla narratives

were oral rather than written. A written text presumes an educated author and results in a
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search for an educated person, one familiar with the customs and geography of the area,
and one sympathetic to women’s concerns.

The Antiochene narrative supplies vivid details but ones unnecessary to the
narrative: a detailed description of the aromatic herbs and spices which the women of
Antioch used to drug the wild beasts in the arena, the exact location where Queen
Tryphaena fainted, what roused her from her swoon, Tryphaena’s adoption of Thekla as
heir, the length of time Thekla stayed in Tryphaena’s home, the teaching of the Gospel
that went on in her home, and the observation that many young women of Tryphaena’s
household were converted. Also the following section, chapter 10 of the ATh in which
Thekla arrives in Myra to find Paul, includes accessory, peripheral pieces of information:
that the people in Myra prayed for Typhaena’s happiness and, later in the narrative, that
“Tryphaena had sent by the hands of Thekla large sums of money to Paul and also
clothing for the relief of the poor.” This part is so disconnected from the story line that
Ps.-Basil did not retain it in the Life.

It is almost as if the Antiochene portion of the ATh is told from Tryphaena’s
unique perspective (or perhaps from that of another woman in her household). One
scholar argues that the ATh was written by a woman.**® Following his argument, I would
add that the best candidate for authorship is Queen Antonia Tryphaena whose presence in
the text provides the reader with an intimate look at the events connected to Thekla’s
time in Pisidian Antioch.

The adoption of Thekla by Tryphaena does not figure significantly in the rest of

the tradition but it actually has implications for the question as to why Thekla went to
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Seleucia. And the fact that Thekla chose to go to Seleucia argues for her historicity.
However, to date, the question has not been raised in the scholarship.

Before taking up that question, it will be helpful to acquaint ourselves with an

overview of Tryphaena’s life so, by way of reference, I provide provisional tables of

pertinent events below, including information in regard to her father and her son Polemo.

Table 1: Provisional Table of Events for the Life of Queen Tryphaena

Tryphaena’s parents marry (Pythodoris m. Polemon). Three children are born:
13-12B.C.
two sons and Tryphaena

AD.8 Polemon is killed.

AD. Year Pythodoris remarries King Archelaus of Cappadocia; Tryphaena and her
Unknown brothers are raised in Cappadocia.

AD.12 Tryphaena, at approximately 24 years, marries Cotys VIII of Thrace.
AD.? Cotys and Tryphaena have five children.

17 Tryphaena’s stepfather King Archelaus dies. Tryphaena, @ 29 yrs.

18 King Cotys is murdered. T @ 30 yrs. Tryphaena flees with her children to

Cyzicus and take up residence there.

Emperor Tiberius opens investigation of Cotys’ murder. Tryphaena and

18 family relocate to Rome during the investigation. Tiberius restores Thrace to
Tryphaena.

23 Tryphaena’s mother Pythodoris dies. Tryphaena @ 35 yrs.

23-37 Tryphaena succeeds her mother to the throne of Pontus. Tryphaena @ 35-49 yrs.
At Caligula’s request, Tryphaena abdicates Pontic throne. Her son Polemon is

38 appointed King of Pontus and the Bosporus. Tryphaena is appointed priestess of

the imperial cult of Julia Drusilla in Cyzicus. She and her two sons are
benefactors in Cyzicus. Tryphaena @ 50 yrs.

42 Tryphaena, @ 55 yrs., is appointed priestess of imperial cult of Livia Drusilla.
Tryphaena’s daughter Gepaepyris rules the Bosporus singly and later with

38-45 Mithradites. She mints coins from A.D. 38-42. Gepaepyris dies sometime during
the Mirthaditic uprising of A.D. 45.

38 Tryphaena’s son Rhoemetalces, ruler of Thrace dies.

38.46 Tryphaena’s daughter Pythodoris and her husband rule Thrace. There is no

surviving record of them after that time.

Paul’s first missionary journey. He meets Thekla in Iconium. Tryphaena is

c.48-50 converted to the Christian faith by Thekla in Pisidian Antioch. Tryphaena @ 61-
63 yrs.
.60 Christian tradition based on Romans 16:12: Tryphaena, @ 73 yrs., joins the

Christian community in Rome and “works hard for the Lord.”
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Table 2: Provisional Table of Events for Polemo I’

c.42B.C. | Antony establishes Polemo as king in Cilicia. Appian, Bell. civ. 5.75.319
Polemo retains the kingdom until the time of
Antony’s reapportionment to Cleopatra.

39B.C. Polemo also receives Iconium and Lycia Strabo 12.6.1.568

37 Polemo assumes reign of Pontic kingdom.

36-5 As “King Polemo of Pontus”, he assists Antony | Cass.Dio 49.25.4
in military campaign against Artavasdes I. King | Plut. Anz. 36 ff., esp. 38.3
Polemo is taken captive and ransomed.

35 Polemo serves as emissary between Antony and | Cass. Dio 49.33.1-2
Artavasdes II.

34 Antony annexes Armenia.
Antony grants Polemo a portion of Armenia Cass. Dio 49.33.1-2
Minor. Strabo 12.3.29

31 King Polemo is not present at the Battle of Plut. Ant. 61.1-2
Actium but sends an army to aid Antony.
Octavius recognizes Polemo’s holdings but Strabo 12.8.16.578
removes Armenia Minor. Cass. Di0 59.9.2

26 Polemo is enrolled among the “friends and Cass. Dio 53.25.1
allies of Rome.”

14 Polemo is sent by Agrippa to quell revolts in the | Cass. Dio 54.24 4-8.
Bosporus and to re-establish Pontic claims
there. Polemo also marries Bosporan Queen
Dynamis.

13-12 After his short-lived marriage to Dynamis,”® Strabo 12.3.29.556
Polemo marries Pythodoris I (daughter of
Antony’s second wife Antonia) and has two
sons and a daughter Antonia Tryphaena.

AD.8 Polemo’s reign in the Bosporus is marked by Strabo 11.2.3.493

unrest. He is killed at the hands of the
Aspurgiani.

Strabo 2.11.494
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Table 3: Provisional Table of Events for Polemo IT*°

A .D. | Polemo’s father King Cotys VIII of Thrace is killed. Strab. 12.3.29.556

18 and 14.1.42
Polemo’s mother Queen Antonia Tryphaena seeks asylum at
Cyzicus for her children and herself.

18 Tiberius opens an investigation in Rome into death of Cotys. Tac. Ann. 2.67

19 At Rome, Polemo and his brothers are companions of Gaius IGR1IV. 145
Caligula.*”

At the conclusion of the investigation, Tiberius grants a portion of | Tac. Ann.2.67
Thrace to Polemo and his siblings who were “not yet adults.” Strab. 12.3.29.556

28- | Polemo’s possible “apprenticeship” as dynast of Cilician Olba. Coins

38
Polemo is perhaps dynast of Seleucia as well. Seleucian coins are | Coins
minted by a “non-royal” Polemo.

38 At Cyzicus, Polemo, his mother, and brothers celebrate the IGRIV.145 =
festival of Caligula’s sister Drusilla, “the new Aphrodite.” Syll. (3) 798
Polemo and Antonia Tryphaena, each bearing the royal title Coins
conjointly issue Pontic coinage.

38 At Caligula’s request, Antonia Tryphaena abdicates Pontic throne | Cass. Dio 59.12.2
that, in turn, is granted to Polemo along with the Bosporus.

41 Claudius removes Bosporus from Polemo and grants him Cilicia Cass. Dio 60.8.2
in exchange.

Polemo along with his mother and brothers host the Panathenaea | IGRIV.144 =
and a tax-free fair at Cyzicus.*” SEGIV.707

44 Polemo attends conference at invitation of Agrippa I along with Cass. Dio 49.12.2
his brother Cotys of Armenia Minor, Antiochus IV, and others. Jos. Ant. 19.338

47 Polemo and Antiochus IV hold games in honour of Claudius. P. London 111.1178

48- | Polemo converts to Judaism in preparation for his (brief) marriage | Jos. Ant. 20.145.6

54 | to Berenice.*”

54 Polemo participated in mobilizations against the Parthian
invasions in Armenia.

60 Polemo supported the effort to install Tigranes VI of Judea as Tac. Ann. 13.7 and
ruler in Armenia. For his efforts, Polemo either received or took a | 14.26. 1-2
portion of Armenia.

Polemo issues coins as “The Great King” and marries Julia
Mamaea of Emesa. Polemo may have had two sons: Rhoemetalces
& Polemo.

64 Polemo is no longer ruling Pontus: “Ponti modo regnum Suet. Ner. 18
concedente Polemone.” Cass. Dio 63.1, 6-7

68 In Cilicia, Polemo issues a coin for Galba. Coll. Wadd. 4427

69 Polemo is not present during a revolt in Pontus involving one of Tac. Hist. 347.1
his freed men, “Anicetus, Polemonis libertus.”

72- | Cilicia becomes a province.

74
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Why Seleucia and Why Does It Matter?

As demonstrated in the preceeding Tables, Tryphaena’s family, under Polemo I,
held both Iconium and portions of Rough Cilicia. As early as A.D. 28, during the reign of
Tiberius or, at the latest, upon the ascension of Claudius in 41, the territory of Cilicia was
again granted to them along with the adjoining temple-state of Olba and remained so until
either the death or removal of Polemo II shortly before Cilicia became a province in the
early 70s. For many years, Rome propagated a program of indirect rule amongst its
Eastern subjects. In regard to this, Strabo comments:

€00xeL mOg dmayv 10 TowovTo Pacidevecbar udliov
1006 T0MOVS, 1} V7w Tois Pwualios 1jyeudow elvar*®

Ramsay notes the imperial policy of establishing “buffer-states” between Roman and
Parthian territory.** Sullivan describes the policy as having produced an “Eastern
dynastic network” that produced over “200 known kings, queens, princes, and princesses
in the first century before and after Christ™” among whom were numbered Queen
Antonia and Polemo II.

The various titles accorded to Polemo on Cilician coinage are seemingly
ambiguous. Some of the coins bear “dynast Polemo,” some “King Polemo,” and some
simply “M. Antonius Polemo,” while for Olba, coins show “Mark Antony Polemo
Archpriest,” not to mention various legends on his Pontic coins. Some scholars have
attempted to explain the anomaly by postulating two different kings named Polemo
reigning in the same general area of Cilicia over roughly the same period.*”® Josephus,

however, who refers to both “Polemo who was the King of Cilicia” (Ant. 20.145) and



120
“Polemo who had dominion over Pontus” (Ant. 19.338), feels no need for explanation
and makes no distinction between the two.
A simple explanation presents itself in regard to title or lack thereof on the coins.
It should be noted that it is only the coins from Seleucia and Olba that lack royal titles for
Polemo. At the time of Polemo II, Seleucia was a free city*” and Olba, an independent
temple-state.*® It would be inaccurate (and would have undoubtedly been unpopular) for
Polemo II as “King of Cilicia” to have represented himself as “King” either at Seleucia or
at Olba, though Cilicia, Seleucia, and Olba were under his administration and
protection.*” There is no known record of any ruler other than Polemo at either Seleucia
or Olba at the time under discussion.*
Having reviewed the evidence, let us return to the question raised earlier as to
why Thekla went to Seleucia. There are a few factors to be considered. The first is a
linguistic one. Paul’s directive to Thekla was to teach in “cities not-yet-instructed.” Paul
preached primarily in Roman territory including Lycaonia, of which Iconium was the
principal city. According to Ramsay, “where Roman government and Greek thought have
gone, there Paul by preference goes.”*!! Paul’s journeys were to take him north, west, and
east. Cities to which Paul would not be going or had not gone and that were “yet-
uninstructed” lay to the south among client-kingdoms, the temple-state of Olba, and the
heartlands of the Isaurians. According to Ramsay, the Lycaonian and “Isaurican” dialects
were essentially the same.*'> Paul and Barnabas had encountered difficulty at Lystra with
its Lycaonian-speaking populace.*”®> Within the Lycaonia and Isauria onomastic corpus,
Mitchell finds the following distribution of names: 1) indigenous, 40%, 2) Latin, 37%,

and 3) Greek, 23%. He comments that the region was “one of the least civilized parts of
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Anatolia, and one that strongly resisted outside influences.”*"* With Thekla’s fluency in
both Greek (she understood Paul’s preaching and easily conversed with him) and
Lycaonian, the indigenous language of Iconium and, therefore, similar to that of Isaurian,
she would be able to preach and to teach both the Greek and the non-Greek speaking
people of the South.

Accessibility is a second consideration. The texts do not indicate which roads
Thekla travelled. Seleucia was the southernmost point of several roads that ran through
the Isaurian hinterland. There was a main road that ran south from Iconium to Seleucia.*"?
The road branched at Laranda, with one fork going west through lands and cities of
Antiochus, and the other east, past Olba and through Polemo’s territory. Many other
cities lay off the main route in the Isaurian hinterlands. Having forked, the two roads
turned and met again at the thriving port city and cultural cross-roads of Seleucia.

A third factor is that of impact. Seleucia was a thriving port city. Though not in
Thekla’s day, it would grow to be the largest city in Rough Cilicia, and though it could
not rival Alexandria, Syrian Antioch, or Constantinople, it eventually was numbered
among the larger centers of the East. Ward-Perkins describes Seleucia as being “a vital
creative center, both a guardian of tradition and an innovator of novel visual effects.”*
Strabo described the city of Seleucia as distinctly different than the surrounding region:

...Seleucia, a city well-peopled and the manners of whose
inhabitants are very different from those of the people of
Cilicia and Pamphylia.*"

According to L6épez-Salv, it was in Seleucia that the legacy of Greece and Rome

united with that of Asia Minor, in Seleucia, in a kaleidescope of peoples (including a

large Jewish population) and races resulting in a unique religious and cultural milieu.*'®
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Ramsay writes, “The towns which [Paul] visited for the sake of preaching, were, as a
rule, the centres of civilization and government in their respective districts.”*® To
Seleucia has been attributed a temple of Zeus, a theatre and stadium, large cisterns,
quarries of Proconnesian marble, a thriving textile trade, and both a mint and a weapons
factory. Under the comes Lauricus, the I and II Legions were stationed nearby. Following
the example of Paul, Thekla carried the message of Christ south to an important cultural
center.

Finally, I wouid advance the hypothesis that Thekla made the decision to go to
Seleucia in much the same way it is generally agreed that Paul decided to go to Pisidian
Antioch upon his departure from Cyprus. The proconsul Sergius Paulus, who embraced
Christianity during Paul’s visit to Cyprus, had relatives near Antioch and that connection
is thought to have influenced Paul’s choice of Antioch as his next destination.*”” Stephen
Mitchell writes in regard to this:

We can hardly avoid the conclusion that the proconsul

himself had suggested to Paul that he make it his next port

of call, no doubt providing him with Iletters of

introduction.*”!
Neither account provides a rationale for Paul’s or Thekla’s respective itineraries but it is
reasonable to consider that connections with people in high places may well have been
instrumental in the decision-making process for them both. It is hard to imagine that
Queen Tryphaena, after having made Thekla her heir, would not have made such a
suggestion nor have sent letters of introduction. Thekla chose Seleucia in large measure, |

argue, because of its association with her adopted mother and protectrix Queen

Tryphaena and her son, Polemo II.
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Thekla’s choice was both divinely directed (a cloud led her according to the

ATh)** and circumstantially driven. Seleucia was a strategic and reasonable choice for

Thekla on several counts: in regard to language, accessibility, audience and impact but
also in its connection to Polemo and, by extension, to Queen Antonia Tryphaena.

By the time Ps.-Basil wrote the Miracles, Cilicia had long been a province and

King Polemo II, undoubtedly, a figure long-forgotten.*”® The application of Ps.-Basil’s

methodology, the use of “people, places, names” to establish credibility, provides this

previously unexplored link between Thekla, Seleucia, Polemo II, and Queen Tryphaena,

one that speaks to the historicity of Thekla and further anchors her story in time and

space. The next chapter seeks to situate Thekla’s activity in regard to place.
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Notes to Chapter 5

31 Mir. prologue 18-19. As will be clear in the translation, Ps.-Basil wrote both a prologue and an
introduction to the Miracles. These two sections are distinct and will be referred to as prologue and
introduction. However, I retain Dagron's line numbering throughout this thesis which, please note, is
continuous between the prologue and introduction.

32 For many centuries, the Hittites of biblical narratives were regarded as a fabrication until
archaeology confirmed the existence of the Hittite civilization. A similarly contested case to that of
Tryphaena is that of Gondophares, King of the Parthians, who reigned from 21-60. Until numismatic
evidence confirmed his historicity, the only reference to him was in the Acts of Thomas.

353 Ramsay ([1893] 1907), 381, suggests that these facts may have been lost as early as the end of the
first century.

354 See John 3:16; Luke 3:22; Mark 1:11; Matt. 3:17; Matt. 17:S; Mark 9:7; Mark 12:6; Gen. 22:2 and
12.

355 This could also be a term of affection. Cicero referred to Tullia as his little girl when she was in her
twenties (Cic. A#t. 90/4.15) and often referred to her as Tulliola (my little Tullia) when she was an
adult (e.g. Cic. Art. 64/3.19; Cic. Fam. 155/14.7). 1 would like to thank Dr. Alison Jeppesen-
Wigelsworth for this observation and these citations.

3% Dagron (1978), 36, contrasts Queen Tryphaena with Theokleia, Thekla’s natural mother.

37T ATh 9. 14-16.

3% See Mommsen (1872), vol. 1, 270ff and vol. 2, 259ff.

3% While there is no record that Pisidian Antioch was ever among the holdings of Tryphaena’s family,
nearby Iconium certainly was. Ramsay ([1893] 1907), 396, suggests that the games at Antioch
recorded in both the ATh and the Life were of such a magnitude that the presence of the governor was
appropriate. Ramsay writes that “all the chief persons in Galatic Phrygia {which included Iconium]
had come to pay their respects to him ad to the Imperial authority which he represented. Among the
rest, Queen Tryphaena had come from her estates near Iconium for this great occasion.” Tryphaena’s
family was noted for hosting games. Her maternal grandfather had been an Asiarch, an official who
exercised oversight of games. See Macurdy (1937), 34; inscriptions at Cyzicus recognize Tryphaena
for the Panathenaea, games, and tax-free fair that she sponsored along with her sons (/GR IV 144 and
147. See De Ligt (1993) 66, for further discussion of the fair); and an imperial rescript (P. London 111
1178) refers to games that Polemo II hosted in conjunction with Antiochus IV in honor of Claudius.
3% 1t is possible that by this time all of Tryphaena’s children except for Polemo were deceased.
Sullivan (1979b), 209, writes, “Presumably...Cotys died between AD 47 and AD 54. By that time his
brother Rhoemetacles may also have died but Polemo still reigned in Pontus.” Tryphaena may have
been expressing that some of her children were deceased and that others were at a distance and unable
to supply assistance.

36! A variant, Farconila, occurs in only one ms. The Armenian text records no name for Tryphaena’s
daughter.

362 See Ramsay ([1893] 1907), 383.

33 A further connection yet to be explored is whether Queen Antonia Tryphaena is the same
Tryphaena to whom Paul (c. 57) sends greetings and describes along with Tryphosa as “women who
work hard in the Lord” (Romans 16:12). It is possible that after her conversion, Tryphaena joined the
Christian community in Rome and redirected her previous beneficence and patronage to acts of
Christian service. See Clark (1994), 24-5, who explores how “the Church became a primary outlet for
female patronage.”
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3% Strabo 12.3.29.

365 See Ramsay (] 1893] 1907), 407, who notes the attestation of the name in Asia Minor after 130. See
also Dagron (1978), 235, n. 3. Jones (1970), 103, discusses the proconsul’s wife, Sosia Polla, who was
honored in an inscription (during her husband’s proconsulship) by the city of Phrygian Apamea. See
IGRR 4.779 = OGIS 490 = MAMA 6.182. The couple had a daughter named Falconilla.

366 ATh 8.2/ 28.11-12; Life 16.21-2.

3¢7 Pythodoris is known from inscriptions and was identified by Dessau. Eph. Ep., IX, pp 691f; IGR 1,
777; Gepaepyris from coinage, identified by Rostovtzeff (1919), 107ft.

368 Tac. Ann. 2.64, trans. by Sullivan (1979b), 200. In ea divisione arva et urbes et vicina Graecis
Cotyi, quod incultum, ferox, adnexum hostibus, Rheuscuporidi cessit. “In that partition, the fields,
towns, and districts neighboring those of Greece fell to Cotys; but the uncultivated, wild, adjoining
encmies he granted to Rheuscuporis.” The portion of Thrace granted to Cotys was closer to Pontus,
the ancestral holdings of his wife, Queen Antonia Tryphaena.

369 Several inscriptions attest to their presence at Cyzicus including SEG 4. 707 (cited by De Ligt
(1993, 66) from the mid-first century dedicated by merchants and other visitors at the tax-free fair and
festival of Athena. See also note 369, below, on the inscription recording Rhoemetalces II1. Cyzicus
had provided asylum to an earlier Cotys who as an infant had been entrusted by his widowed queen
mother Polemocrateia upon the death of her husband King Sadala of Thrace to the fosterage of Brutus
after the assassination of Julius Caesar. Appian, Bell. civ. 4.75 and Tac. Ann. 2.67 as well as IGR
1.775.

370 Rheuscuporis is thought to have been killed by soldiers. See Tac. Ann. 2.66f; Suet. Tib. 37; Strabo
12.3.29.556.

71 Because the children of Cotys were still minors, they were put under the charge of Trebellenus
Rufus, an ex-praetor, who was to manage the kingdom in the interregnum. See Tac. Ann. 2.67; Strabo
12.3.29.556.

372 OGIS 378 = IGR 1.777. 8@ &yt Oyiote | g thg Powun | taxrov xai TTvho | dweidog éx
to0 xa Il ta 1ov Kolha(Anteov | molepov xivdvivou | cotnolag evEduevog | xal émruvywv
Tquog | Tothog TTedxr(h)og xagt Il ot(fiot)ov. See also Tac. Ann. 3.38. Sullivan (1979b), 204 and n.
83,206-7.

37 Dessau IGR 1.1503 = IGBulg 399. See Macurdy (1937), 48; Sullivan (1979b), 205, 207.

374 MacMullen (1966), 262, draws a parallel between Thrace and Cilicia, both of which insulated by
their geography proved to be havens of lawlessness. Ironically, the warlike Isaurians, after their final
suppression in late antiquity, were deported and resettled in Thrace (Malalas, Chron. 16. 107).

373 In the earlier inscriptions in which both Rhoemetalces and Pythodoris are mentioned by name they
are untitled. See /GBulg 743, an inscription on which [folu dynastou has been effaced and amended to
basileuontos.

376 Tac. Ann. 3.38: “...the accusations against Trebellenus were no more violent than those against
Rhoemetacles for leaving the injuries of his countrymen unavenged.” (Sullivan, trans.)

377 Sullivan (1979b), 207, n.95, cites one possible reference to Rhoemetalces as late as 37/38 as
nleolt[eros]

37 Syncellus, 631.

37 A wife is postulated for Rhoemetalces 111, the brother of Gepaepyris and Pythodoris and who ruled
the neighbouring Thracian kingdom, based on an inscription that refers to Rhoemetalces and his child
(kai ton teknon autou). AE 1937 168 = Thracia 6 (1935) 305.

380 Certainly, people did outlive the last surviving record of them. For such an example, see
Honigmann (1953), 174-84, in regard to the date of death for Theodoret of Cyrrhus and also for
Bishop Basil of Seleucia.
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81 Rostovtzeff (1919), 109.

382 For more on the coins see, Rostovtzeff (1919/rprnt. 1972), 107-8 and Macurdy (1937), 49.

3 Cass. Dio 59.12.2. The sons of Queen Antonia Tryphaena and King Cotys are described on an
inscription at Cyzicus as “ovvigdgovs xai Eraigovs £avi@ yeyovérag” of Caligula having been
raised with him during the investigation by Tiberius into the death of their father. This proved to be a
beneficial relationship when Caligula assumed rule and granted kingdoms to Tryphaena’s sons. Also
see Barrett (1990), 437 n. 2, who cites the inscription as “SIG3 798 = IGRR 1V, 145 = Smallwood,
Documents, 401

3% As compensation, Polemon was granted Cilicia in exchange for the Bosporus (Cass. Dio 59.12 and
60.8.2). Also see Barrett (1978).

35 Intriguingly, Mithridates issued his own coins independently from Gepaepyris without her
monogram or image but rather that of Caligula. Also see Barrett (1990).

3% Tac. Ann. X11.15f; Cass. Dio 60.8; Plin. (E.). HN 5.17.

387 Cass. Dio 60. 28.71. Macurdy (1937), 49.

*%IGR 1. 876. 1 would like to thank Dr. Alison Jeppesen-Wigelsworth for pointing out that
commemorative coins of royal parents were common in places such as Egypt under the Ptolemies with
Ptolemy HI issuing coins showing himself and his wife on one side and his parents on the other. The
Pontic King Mithridates IV also followed this format for his coinage showing himself and his
sister/wife on one side and Zeus and Hera, jugate, on the other side. For more on this usage in Pontus,
see Burcu Erciyas (2006), 127.

3% See Macurdy (1937), 49. For Thracian onomastics see Ivan Duridanov’s posting:
http://groznijat tripod.com/thrac/thrac 4b.html

0 The same form is present in the name Rheuscuporis.

31 The tablet of Gradeshnitsa is preserved in the Vratsa Regional Museum of History, Vratsa,
Bulgaria. For futher information go to www.institutet=science comv/en/gradsinitzae. The Thracian
hieroglyphs are classified according to indices established by the British Egyptologist Alan Gardiner.
The Coptic renders “child” or “son of God” as gypi.

392 The Bulgarian spring tradition that welcomes the new sun includes the wearing of the martenitsa, a
red and white yarn wristlet, and recalls the founding legend of Bulgaria in which a falcon plays a part.
See www .wordiq.com/definition/Martenitsa for the legend itself.

3% In this Tryphaena followed her brother Zeno’s example. Upon his ascent to the Armenian throne,
Zeno chose to call himself Artaxias, with its distinctly national tones (Tac. Ann. 2.56.2f). See Sullivan
(1977), 922. Perhaps Pythodoris consciously groomed Zeno for his future role, for Tacitus writes that
the boy grew up with a love for Armenian customs and culture (see Tacitus 2. 4 and 56). See Macurdy
(1937), 36-7.

3% The adaptation may have occurred at the hand of the original author or subsequent redactor as
being more “reader-friendly.”

39 Josephus, Antiquities 20.145-6.

3% Davies (1986) 139-43, esp. 142. Davies writes, “I conclude that the Acts were written by a
woman... I believe the story of Thekla contains strong evidence for the female authorship of the AP1
[APTh].” See also Davies (1980), 95-109. Another possibility is that Tryphaena commissioned the
work.

37 Dates and order of events on this table are approximate and are largely based upon Sullivan (1977).
All dates except the last entry are B.C.

3% Sullivan (1977), 919-20, notes that in regard to the marriage of Dynamis and Polemo the sources
suggest that it may have been an “irregular union” and not a marriage sanctioned by Augustus.
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Sullivan argues that Polemo may have already been married to Pythodoris I who would have served as
regent in Pontus in his absence.

3% Dates and order of events on this table are approximate and are largely based upon Sullivan (1977).
All dates in Table 3 are A.D.

4% Antiochus IV of Commagene and Julius Agrippa may also have been among their comrades. See
Cass. Dio 59.24.

401 1t is unclear whether this was during the reign of Claudius or that of Tiberius.

402 According to the Legend of Bartholomeus, Polemo converted to Christianity for a brief time after
his marriage to Berenice. (Due to the influence of Tryphaena?)

403 Strabo 14.5.6.671. “It seemed better for the entire area to be ruled by kings rather than to be under
the hegemony of the Romans.” It was not uncommon for these rulers to have multiple holdings. See
Sullivan (1979a), 8.

404 Ramsay ([1893] 1907), 385.

495 Sullivan (1979a), 7. For a list of Sullivan’s ten articles on that “dynastic network”, see also n. 3.

4% See Magie (1950), 548-9 and Barrett (1978), 448. MacKay (1990), 2093-5, provides a thoughtful
discussion of the topic.

407 In regard to Cleopatra’s holdings in Cilicia that were given to Archelaus after the Battle of Actium,
Strabo (14.5-6) specifically states that Archelaus did not receive Seleucia. Archelaus’ kingdom passed
to his son and afterwards, in 38, was granted to Antiochus IV by Caligula. Seleucia, then, was not
under the control of Antiochus IV whose lands were contiguous with those of Polemo.

%8 Por discussion of the independent status of Seleucia and of Olba, see Mitford (1980a), 1241-3 and
Mitford (1990a), 2147.

4% For Polemo’s status at Seleucia, see Sullivan (1979a), 15-16.

419 Strabo, (14.5.4-7) in conjunction with his remarks about Seleucia, mentions that in his time, there
were those “remarkable persons” of the peripatetic philosophers, Athenaeus and Xenarchus. Mitford
(1980a), 1241 n. 45, writes, “Coins bearing the names of the philosophers, Athenaeus and Xenarchus,
are tantamount to a statement that under Augustus Seleuceia was a free city.”

41! Ramsay ([1893] 1907), 56-7 and 482.

412 Ramsay ([1941] 1967), 200.

43 Acts 14:11-15.

414 Mitchell (1980), 1065.

415 Ramsay ([1890] 1962), 358, reconstructs the route from ancient sources and the map compiled by
Professor Sterret from his investigative journey in 1885.

416 Ward-Perkins (1981), 304-6.

417 Strabo 14.5.4. (Perseus trans.)

4181 6pez-Salva (1972-3), 219, 225,292,

419 Ramsay ([1893] 1907), 56.

420 Acts 13:4-15.

42 Mitchell (1993) vol. 2, 6-8, esp. 7. From Cyprus, a more logical destination for Paul would have
been Seleucia as it was nearby, unlike Pisidian Antioch, and a vital port city that boasted a large
Jewish population. It was Paul’s custom to first go to the synagogue in each place with the Gospel
message. For further discussion on Sergius Paulus and his connection to Antioch, see Halfmann
(1979), 29-67 and inscriptions 3, 4, and 13.

422 ATh 10.12-14, following codex G. See Lipsius and Bonnet (1891), 271.

423 According to Sullivan (1977), 927, a trace of Polemo endured in the name of the province Pontus
Polemoniacus.
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CHAPTER 6:
TOPOGRAPHY IN THE MIRACLES OF THEKLA:

RECONFIGURING ROUGH CILICIA

Rough Cilicia is generally regarded as the epicenter of Thekla’s activity and the
primary locus for her cult. Her story provides a unique perspective as to the contours of
the region of Rough Cilicia. Based on my translation and study of the original Greek text
of the Life and Miracles of Thekla™ in its entirety, the story of Thekla brings the
topography of her influence and activity into sharper relief and at the same time provides
a new and different mapping for Rough Cilicia, a region that experienced shifting
geographical and cultural frontiers.*”” This chapter correlates text with sites, comparing
the topography of the text with the physical topography of the region in an attempt to
calibrate the two, thereby opening a new window through which to view Rough Cilicia.

At the end of the Life, Ps.-Basil adds Thekla’s commission by St. Paul to preach
the Word in “yet uninstructed cities” (Life 26). The Miracles take up where the Life
leaves off and record Thekla’s post-deliverance thaumaturgical activity primarily in
Seleucia and the surrounding area of the middle Calycadnus. The miracles take place
mainly in cities and towns rather than in the countryside.*”® Dagron notes the limited
geographical dispersion of the Miracles.*”’

Ps.-Basil presents himself as an “on-the-ground” reporter and as having written
the Miracles in situ. He compares his activity of collecting the miracles to that of gold
diggers searching the ground for precious metal (Mir. 28). This approach provides a

pronounced and palpable physicality to the text.
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Identifying himself as a historian after the manner of Herodotus, Thucydides, and
the biblical writer Luke, Ps.-Basil places great importance on facts—witnesses, events,
times and, in particular, places (fopoi). Of the Miracles that he provides as evidence for
the efficacy of Thekla’s thaumaturgical activity, as I have noted in Chapter 5, Ps.-Basil
identifies the three categories—people (prosopon), names (onomaton), and places
(topon)—as the criteria by which he intends to cement the historical accuracy of his text
in the mind of his audience; in his own words, “so as to provide a careful examination of
the truth for the reader” (Mir. prologue). The author references specific people and
particular places as evidence for the credibility of his text. The text of the Miracles is
alive with and substantiated by specific characters and is, at the same time, grounded by
topography and geography.

It is intriguing that both Ps.-Basil and Egeria, the indefatigable fourth-century
traveler to the Holy Land and beyond, undeniably the two most enthusiastic reporters in
Late Antiquity on the temenos*® or sacred precinct of Thekla and the associated
community of devotees, also share a keen interest in topography and geography.*”® Egeria
is well-known for her characteristic ubi est formula.*® Topographical and architectural
terms have long been identified as two of the three significant semantic categories in
Egeria’s Itinerarium.®' A cursory survey of the Miracles suggests a similar pattern.

Indeed, one might expect to find a high incidence of topographical terms in a
travel journal such as Egeria’s; Ps.-Basil is not engaged in traveling yet his text shares the
same significant semantic categories with that of the Itinerarium. For both authors,
engaged as they are in verification and documentation, topography presents a compelling

case for accuracy and functions as a touch-point for truth for their respective late-antique
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audiences; in Egeria’s case, for her beloved sisters-in-the-faith and, for Ps.-Basil, for his
educated and elite but not-yet-Christian readers. “> Both authors approach their textual
undertaking with great commitment.

In his recent monograph, Johnson notes “the personal, intimate investment” of
Ps.-Basil in the Miracles**® Although the majority of the miracles pertain to healing,
healing, as Johnson has so vigorously argued, is not the primary focus of the text. Ps.-
Basil carefully crafts the Miracles, including the marvelous healings, to elicit wonder for
Thekla with an eye to expanding her cult, to securing a foundation legend for “his own
city” of Seleucia and, in the process, to gaining recognition for himself by his association
with Seleucia and Thekla, his tutelary saint.** With so much at stake and given the
author’s attention to topography and geography, we may reasonably assume that Ps.-
Basil is careful to provide accurate, first-hand knowledge about his region and that his
terminology has not been employed thoughtlessly but with an eye to precision and
specificity.*® In fact, Dagron notes that the text of the Miracles is distanced from mere
tradition by its attention to precise geographical boundaries.**®

Geography, as defined by Tomasch and Gilles, is “the reciprocal interaction of
two associated processes—the textualization of territories and the territorialization of
texts—through which land is re-presented as territory.”*’ In the Miracles, Ps.-Basil
actively engages these processes to stake Thekla’s claim to the region of Rough Cilicia
(the actual confines of which will be addressed below). By means of the miracles, Ps.-
Basil re-presents Rough Cilicia as territory and specifically as Thekla’s territory since she
serves as Christ’s representative.””® The text of the Miracles helps to delineate the

geographical scope of Thekla’s influence and activity.
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According to Ps.-Basil, Thekla’s is not an arbitrary arena of activity but a
divinely-appointed one. Ps.-Basil explains, “Just as Christ precisely apportioned
(Oéveuev) specific saints specific cities and regions (choras) to cleanse thoroughly, He
appointed (daéveiuev) this (tavtnv) <choran> to her [Thekla] as He had Judea to Peter
and the Gentiles to Paul” (Mir. 4.22-3).**° Note the author’s choice of the word chora to
describe a saint’s specially allotted area of activity, the significance of which will be
discussed in the next section. This passage echoes a section from the Life in which Ps.-
Basil likens Thekla’s arena of activity to that of “...Peter in Antioch and mighty Rome,
Paul in Athens and to all the Gentiles, and John the great theologian in Ephesus” (Life
28).
A similar thought is expressed by the pagan Maximus of Tyre, who writes in his
Orations,
...not every one of the demigods does everything, for their

duties are allotted to them even there, one to one demigod,
another to another **

While the concept of divinely-directed ministry is not unique to Christianity, it is
foundational to it having been instituted by Jesus Christ at His Ascension by the mandate
to His Apostles known today as the Great Commission:

Therefore go and make disciples of all nations, baptizing

them in the name of the Father and of the Son and of the

Holy Spirit, and teaching them to obey everything I have

commanded you. And surely I am with you always, to the

very end of the age.*!

The story of the Apostles’ commissioning, contained in acta,*> commentaries,

Church histories, and even hymnody, is common to Western and Eastern, Alexandrian

and Syriac tradition and persisted throughout late antiquity.*? It is patterned upon the
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biblical account in which the Apostles cast lots to determine who should fill the ministry
left vacant by Judas** The decision was viewed by the Apostles as having been
determined by Christ Himself.** The Old Testament book of Proverbs addresses this
process: “The lot is cast into the lap but its every decision is from the Lord.” (Prov.
16:33). The various passages recording the story of the allotment of the xAiuata t7¢
oixovuévne draw from a common and relatively small pool of lexical items, several of
which have military overtones. The underlying suggestion in these narratives is that in the
process of assignation, Christ is positioning His troops for battle (as will be addressed in
more detail in the next section). Among the words used for the “allotment” each Apostle
receives are kleros and choras, “ the very word Ps.-Basil uses for Thekla’s assigned
territory.

Bearing in mind that it was St. Paul who commissioned Thekla to ministry, it is
instructive to note his understanding of divine assignment. Paul often refers in the
Epistles to his own commissioning. It is Paul’s absolute and unwavering conviction that
he was appointed by Christ as “a herald, apostle and teacher of the true faith to the
Nations.”*’ In Galatians, Paul expands upon this theme when he writes, “I have been
entrusted with the evangelization of the uncircumcision as was Peter with the
circumcision, for the One who energizes Peter as an apostle of the circumcision also
energizes me to the Nations.”*** Paul compares his assignment to that of Peter in much
the same way Ps.-Basil likens Thekla’s to those of Peter, Paul, and John.

Paul describes the task of evangelizing the earth as being measured out
(duéowaev) by God in parts (xavdévor).*” It was Paul’s express desire to avoid preaching

in any canon allotted to another (dAAdotoiw xavéve).** Paul describes himself as eagerly
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striving to evangelize where Christ was not yet named in order that he should not build
on another’s foundation.*”'

In summary, the Pauline concept of divine appointment is that individuals are
chosen for (éxAoyo¢) and entrusted with (moreduar) assignments by Christ.*? In Paul’s
economy, Christ commissions (mooyewiloual, éEamooréliw, tibnu) ** specific
servants to specific tasks, to specific people groups, and to a specific region (chora or
canon).

Ps.-Basil is consistent with the biblical precedent and Christian tradition in the
way he constructs Paul’s commissioning of Thekla: “Therefore go away, teach the word,
complete the evangelistic course and share my zeal for Christ. For this reason Christ has
chosen you through me in order that He may attract you into apostleship and place in
your hands some of the yet uninstructed cities” (Life 26).

One might ask, why, in Paul’s missionary zeal, and given the fact that he
traversed “the Cilician Road,”*** had he not himself evangelized nearby Rough Cilicia.
Why did Seleucia remain one of the “yet uninstructed cities” at the time of Thekla’s
commissioning? Another vita, the Life of St. Konon, gives a possible explanation.**
Konon, like Thekla, is presented as a first-century agonistic saint in Rough Cilicia. Both
Konon and Thekla were indigenous to the Luwian speaking region of Asia Minor of
which Rough Cilicia was a part. Paul, being from Tarsus, was not.**® The Life of St.
Konon records that Paul was prevented by the Holy Spirit from preaching in that area and
intimates that, if truth be told, Paul was not quite up to the task of ministering to such a

warlike people!
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The blessed one [Konon] set forth from the region of the
Isaurians, that was dominated at that time by a mad passion
for the idols, so that even the great Paul who traveled the
entire inhabited earth hastening to pass through their
districts was hindered for a time by the Spirit, for Paul said,
“Indeed, these [people] having grown wild by the
autonomy of unbelief and the exceeding fierceness of the
places, will not discover the kerygma in the present, and to
force the minds of those not wishing to come to me is not

mine [assignment]. And for those predisposed already

towards the reception of the Word, it is not necessary to

communicate an additional message.*”’

According to Ps.-Basil, it is this hostile and warring region that was chosen by
divine appointment as Thekla’s chora. Having received her long-awaited commission,
Thekla takes the road to Iconium (Life 26) stopping briefly to visit her mother, and then
sets out for Seleucia on the Calycadnus (Life 27). Ps.-Basil writes that, “having reached
this city and feeling pleased, she climbed the peak that was nearby and rose to the south,
and made for herself a dwelling-place” (Life 27). It is there in Seleucia and its environs
that she spends the rest of her life challenging pagan divinities, preaching the word of
salvation, instructing, baptizing, enlisting people for Christ, and performing miracles
(Life 28). In the light of divine appointment and assignment, we can regard the arena of
Thekla’s activity described by Ps.-Basil in the Miracles as her specific cleros, chora, or
canon. **

Ps.-Basil’s Use of Chora

Next, let us compare Ps.-Basil’s usage of the words chaora, choros, and chdrion.
Does the way Ps.-Basil uses the word chora in the L&M align with its usage in the other
texts I have mentioned? Are these three words used interchangeably or does each possess

its own distinct semantic field within the text? The two terms chora and chdros are used
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in close proximity in the opening miracle, Thekla’s confrontation with Sarpedon. Here
Basil makes, if not an unconscious, a subtle distinction between Thekla’s divinely-
appointed region (chdra) and that claimed by Sarpedon for which he uses the term
choros. Perhaps he does so to contrast the smallness of Sarpedon’s holdings with that of
Thekla’s or to delineate between land granted by divine-appointment and that illicitly
held. Ps.-Basil considers Thekla’s chora to have boundaries: “The Maiden arrived in this
region (chora) and reached its borders” (Mir. 1). In the Miracles, the word chora has a
sense of allotment and specificity to it, and as being distinct from another’s area. Chora is
also used (Mir. 4, 13, and 44) in a non-technical sense of countryside as contrasted to
city, as it also sometimes is in the New Testament and the Apocryphal Acts, and, as
noted, as one of its lexical meanings.

When the author refers to individual places such as Dalisandos or Thekla’s
temenos within her assigned chora, he uses the word choros. Apart from its reference to
the site of Sarpedon’s tomb (Mir. 1), each time Ps.-Basil uses choros it is in reference to
Thekla’s own precinct either at Dalisandos or at Meriamlik. In the Miracles, choros is
often used in the same sense as fopos: “not in some other choros, but in the topos...”
(Mir. 36). The diminutive chorion is used seven times in the text. Not surprisingly, Ps.-
Basil employs chorion to signify much smaller places. In recounting Thekla’s
omniscience in regard to a theft (Mir. 21), Ps.-Basil writes, “Thekla revealed the place
(topos), the spot (chorion), and the thief.” Ps.-Basil uses the words chora, choros, and
chorion in much the same way they are used in the New Testament, in Christian tradition,

and as they are delineated in Classical Greek lexicons.
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When Ps.-Basil uses the term chora, he is referring to a divinely-conceptualized
and delineated area assigned to an individual by Christ that is, at the same time,
completely tangible and topographically identifiable with definable boundaries. Thekla’s
chora is an area with which Ps.-Basil is confidently cognizant and completely familiar to
the point that he refers to “this, our city;” “this, our region;” and other phrases such as,
“our nearby Aigai.” Unlike the others who wrote about Thekla, distanced as they were by
space and time from her story, Ps.-Basil, an actual resident of her chora and engaged in
collecting miracles accomplished during or close to his own day,*”’ is removed neither
temporally nor geographically.
Orientation in the L&EM
Another issue worth examining in the L&M concerns the places that comprise Ps.-
Basil’s district of residence to which he refers with both considerable collective and
possessive pride.*® Ps.-Basil places the chora in a larger context when he refers to “those
who are found close by ourselves from the East and, on the other hand, those far from us
who extend from ourselves even as far as Asia” (Mir. 28). In the same miracle, he writes
about bandits fleeing towards their own country:
It is said...that the thieves who, unfortunately for us, are
our neighbors sometimes pillage our territories in the role
of bandits and sometimes they appropriate everything in the
function of despots and tyrants, plundering everything.
Once making an incursion, they overran this sanctuary,
since it was full of gold and decorated with countless other
riches. Thus after having helped themselves to the
consecrated possessions, they returned from there towards
their country Laestrygonia overcome with arrogance and
joy for the two following reasons: they had vanquished the
Martyr and at the same time had become rich...In great

haste they hurried off and were fleeing back towards
Laestrygonia situated to the west of us and of all of the land
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to the east; it was separated by many sky-high mountains,
the refuge of their folly indeed! She (Thekla) confused their
sense of direction, pushing them all together without
difficulty and without fuss towards the East and to the plain
lying at her feet, and offered them all together to the
soldiers for a ready massacre.*’

This passage indicates that he regards his region as distinct from but oriented with
the East and separated from the West by high mountains. To his mind, Asia is far; the
East is close. He provides further definition, in the very next miracle, by adding that
“Tarsus in neighboring Cilicia” is “the first <city> from the East to appear to those who
are traveling to the East from any place on the earth” (Mir. 29). ** Ps.-Basil regards his
own city and region, that which he equates in the text with “ourselves” and “us,” as
situated between the far West that is Asia and the near East that begins with Cilicia; and
more precisely, as located between “sky-high mountains” to the west and Tarsus to the
east.'®

Within this region that Ps.-Basil personally perceives as “us” and “ourselves” lay
cities that are not previously included in the story of St. Thekla as recorded in the APT
and his Life of St. Thekla. With the exception of the cities of Myra and Rome, the cities
cited in those two texts are included in the Miracles, as well as several additional cities:**
Aigai of Cilicia (Mir. introduction, 9, and 39); Selinous (Mir. 27); Olba (Mir. 24);
Eirenopolis (Mir. 19; 33-35); Claudiopolis (Mir. 14); and Dalisandos (Mir. 26; 30). The
last three of these cities are included in the Isaurian Decapolis of Constantine

Porphyrogenitus.*®® Ps.-Basil refers to Aigai, Olba, Eirenopolis, and Claudiopolis as

“nearby” cities. The island of Cyprus is also included in the text (Mir.15).** In addition
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to Thekla’s temenos near Seleucia, the Miracles also refer to churches or precincts of hers
at Dalisandos (Mir. 26), Aigai (Mir. 39), and Selinous (Mir. 27).%"

It is Cyprus and these additional cities cited in the Miracles but not in the APT
that are significant in the identification of Thekla’s chora because they are included by
Ps.-Basil in his calculated extension of Thekla’s story and territory by means of the
Miracles. Miracles, notes Greer, were an important dimension of fifth-century
Christianity and strategic to the late imperial church in the proclamation of its central
platform: Christ’s victory over Satan. Greer writes, “Miracles helped to establish the
Christian commonwealth and functioned to support it.”*®
Thekla Against the Pagan Gods of Rough Cilicia

Whether suppliants traveled from a particular city to Thekla’s femenos near
Seleucia or she traveled to their cities, there was an implicit, if not explicit, battle being
waged by Thekla against the pagan gods associated with the respective cities. Even when
Thekla healed the sophist Aretarchos at her own femenos, he persisted in giving credit to
Sarpedon (Mir. 40).*® The Miracles may be construed as a “show-down” or “god-off”
between Thekla and pagan divinities. Thekla systematically wrests power from

33470

“wrongful hands’™*" restoring it to the Lordship of Christ and proving the appropriateness

of her epithet hierosylos, desecrator of temples; hence, the repeated use of the terms

andthen and authis*™

and the strident, combative tone of the text.
The Miracles’ lengthy prologue and first four miracles set the tone for the entire
work. In these opening miracles, the reader encounters Thekla in pitched battle,

consecutively, with Sarpedon, Athena, Aphrodite, and Zeus, all of whom she ultimately

vanquishes, while throughout the remainder of the text, an implicit, subtle, and sustained
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battle with Asclepius persists (underscored, perhaps, by Aigai, his special abode, being
the first and last city mentioned in the Miracles).

Thekla’s activity in the opening miracles is termed a “war effort” by Ps.-Basil. In
conjunction with this, it is significant that in classical Greek the term chdora can refer to a
soldier’s post.*’? Ps.-Basil presents Thekla as a soldier for Christ stationed at her post and
portrays her as achieving military dominance in the region. He writes that Thekla “made
of herself a fortress against the daemon Sarpedon,” and again “she made of herself a
fortress against the warrior daemon of the heights— Athena.” (Life 27). Thekla is not just
a soldier at her post, but she is the fortress. Her military theatre encompasses a three-
hundred and sixty degree radius around Seleucia: in the southeast, Thekla challenges
Sarpedon; her competitor to the south is Aphrodite who is installed as the tutelary
goddess of Cyprus; in the west and to the north, in the Isaurian hinterland, Thekla
overthrows Athena; to the east, at Aigai, she challenges Asclepius; and in Seleucia
proper, she ousts Zeus whose temple is thought to have stood in the midst of the city.*”

Ps.-Basil not only advances the idea of Thekla’s military prowess by highlighting
her victories on a north-south-east-west axis, but symbolically, by means of the four
compass points, imprints the signum crucis as a seal on the chora aséigned to Thekla by
Christ Himself. The suggestion is that the territory always belonged to Christ but was
misappropriated and held by counterfeit claim. Thekla’s claim, however, is based on a
higher authority. Thekla restores the original order of things and the chora once again
becomes the territory of Christ echoing the activity of the Apostles and St. Paul in their

respective areas.
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Paul’s Chora and Thekla’s Chora

It is striking to note that the cities Ps.-Basil introduces to the story of Thekla in
the Miracles fall within the area circumvented by Paul on his first missionary journey.*
Leaving Antioch, Paul sailed from Syrian Seleucia to Cyprus and on to Attalia of
Pamphylia. From there, by land he traveled to Perge, then to Pisidian Antioch, Iconium in
Lycaonia, Lystra and Derbe. At this point, if Paul had continued eastward from Derbe
(rather than retracing his path as he did) along “the Cilician Road,™" through the Cilician
Gates to Tarsus and back to Syrian Antioch (an itinerary that corresponds, in reverse, to
the first portion of Paul’s second missionary journey), a complete geographical loop is
formed. That loop, lasso-like, encircles the cities of the Miracles. Where Paul’s chora
ended, *”® Thekla’s began (see Map, below).*”’

It is not possible to assign a precise western boundary for Thekla’s chora because
St. Paul’s itinerary upcountry from Perge to Pisidian Antioch remains unidentified;*®
however, Selinous, the most westerly city in the Miracles, lies eastward of the various
routes under consideration as part of his itinerary. And, after all, it is not the countryside
but rather the cities that are particularly associated with Thekla. The city-centric thrust of
the Miracles is often noted by scholars.”” Such frequency underscores a general
academic perception that polis-centricity is perhaps somewhat anomalous in this context.
To the contrary, cities, “the yet uninstructed cities,” were precisely Thekla’s dominical
commission (Life 26).

As discussed above, the Vita of St. Konon suggests that divine foresight directed
St. Paul’s path away from the homeland of the Isaurians and the city of Seleucia. From

such a perspective, this chdra with its cities was especially reserved for Thekla, and Paul,
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as was his express persuasion, was prevented from preaching in another’s divinely-
allotted canon.

Conclusion

This study has correlated the physical and textual landscape of Rough Cilicia
while, at the same time, providing the added dimension of divinely-ordered and
conceptualized geographical boundaries as delineated in the L&M. The integration of text
and topography with traditional Christian thought, such as Ps.-Basil held, in regard to the
allotment of the known world for purposes of evangelization, provides an alternate
mapping of the region of Rough Cilicia, one that relates to Thekla’s chora or kanon, and

what may, as the result of this study, be regarded as sacred Rough Cilicia.**
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43 In Mir. 1, Ps.-Basil disdainfully cites oracular Sarpedon’s “ignorance of topography”!
3% Dagron (1978), 25; Lopez-Salv4 (1972-3), 238, notes the precise geographical information about
the city of Selinous contained in Mir. 27. Bovon (2003), 169, highlights “the topographical
framework” and “special attention given to geography in the biblical and the extra-biblical Acta
including the APT
437 Tomasch and Gilles (1998), 5.
“3 For further discussion on sacred geography, see Horden and Purcell (2000), 401-60.
% Tauten specifies one of the charai mentioned earlier.
440 Maximus of Tyre, Or. 9.7.a.1 (trans. in Edelstein and Edelstein (1998), 119).
441 Matt. 28:18-20.
42 In the Apocryphal Acts of the Apostles: Acts of Andrew and Matthew 1.3-5; The Martyrion of
Andrew 1-2; Acts of Thomas 1.1-10; Acts of Philip 94.1-6. These acta are contained in the Acta
Apostolorum Apocrypha,vol. 1 & 2.
443 Apocryphal Acts of the Apostles; Origen, De principiis 3; Clement of Rome, Rec. 9.29; Euseb. Hist.
Eccl.3i.1-2; Ephrem, Carm. Nis. Hymn 42; Ruf. HE 2.5; Socrates, HE 1.19; 4.18.
444 Acts 1:15-26.
445 The dismay and consternation with which some of the Apostles received their assignments, as
recorded in the Apocryphal Acts of the Apostles, serves to underscore the irrevocable and definitive
nature of the decision. See the Acts of Phillip (94) 1.7, 11-14; Acts of Thomas 1.5-13; Acts of Andrew
and Matthew 1.2, 6-7. Though Thomas attempted to be reassigned, the Lord’s decision stood.
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Matthew received his assignment with greater equanimity than did some of the other Apostles
considering his chora: the region of “the people-eaters™!

446 Acts of Andrew and Matthew 1.4-6.

#7 1 Tim. 2:7. See also Acts 9:15, 13:47, 22:10-21, 26:16ff; 2 Cor. 10:15-16; Eph. 3:2; 1 Tim. 1:12; 2
Tim. 1:11.

8 Gal. 2:7-8. It is interesting to note that the original distinction of “circumcised” and
“uncircumcised” between the Jews and the Gentiles becomes, over time, a geographical distinction
between the two halves of the Christian mission, the one centered in Palestine and the cities of the
diaspora, and the other comprising the rest of the Mediterranean littoral and Near East, just as
oikoumene refers to the inhabited part of the world as opposed to the uninhabited. I owe this
observation to Dr. Haijo Jan Westra.

4492 Cor. 10:13.

402 Cor. 10:15-16.

451 Rom. 15:20.

432 See Acts 9:15 and Gal. 2:7, respectively.

453 Acts 22:10 is illustrative here. For these verbs of commissioning, see Acts 26:16; Acts 22:21; Acts
13:47 and 1 Tim. 1:12, respectively.

43 Syme (1995), 290-1, applies the appellation “Cilician Road” to the thoroughfare that Mitford
(1980a), 1238) describes as the “great strategic route from Ephesus by way of Iconium and the
Cilician gates to Tarsus and so to Syria.” Buckler, as cited by Mitford (1980a), 1238, n. 36, identifies
it as “the high road extending from Western Asia to Syria.”

455 Halkin (1985), 5-34. For more on St. Konon, see Halkin (1935), 369-74.

43 Thekla was from Iconium while Konon’s town was farther south at Bidana. See Halkin (1935),
372. See also Shaw (1990), 245.

457 This is my translation of the text provided by Halkin (1985), 8, sect. 4, lines 6-14. Shaw (1990,
248) describes the Isaurians as a “society locked in a state of perpetual siege.” In Mir. 32, Ps.-Basil
perhaps is referring to the Isaurians when he writes, “Once the bandits who are our neighbours and
live among us, were overrunning our country and were plundering everything here...” In so doing, he
identifies the bandits as a society within his own society.

458 The term chdra is used to describe Claudius’ grant of Cilicia to Polemo in 41. Cass. Dio. 60.8.2.
See Sullivan (1979a), 11 and n. 21. See Barrett (1978).

4% See Mir. prologue: “those that happened in our day or those shortly before us” and Life 28, in Ps.-
Basil’s anticipation of his next project, collecting the miracles “continuously even up to the present
day.”

4% «“This my city;” “this our city” (Mir. 5 and 30).

! Mir. 28.11-30. The reference to Laestrygonia is a literary flourish by Ps.-Basil in which he likens
the bandits to the legendary Laestrygonians, the cannibalistic giants of Hom. Od. 10.80. See Dagron
(1978), 121-2 and n. 1 and Miracle 28 and notes 633, 644, and 1148.

462 Dagron (1978), 110.

463 ps.-Basil provides yet another nugget of geographical orientation when, in regard to Iconium, he
writes, “And this was a city of Lycaonia, not far at all from the East but, rather, situated next to the
territory of the Asians, lying at the entrance of the Pisidian and Phrygian territory.” (Life 1).

454 Thekla does perform a miracle in the “imperial city of Constantine” (Mir. 9) but it is accomplished
on behalf of a bishop at Aigai, who was formerly a presbyter at Thekla’s church near Seleucia. The
miracle resulted in the imperial bestowal of a church at Thekla’s femenos. See also Johnson (2006),
139, n. 41 and Dagron (1978), 109. In Mir. 16, Thekla aids a soldier who is in distress on the road
between Cilicia and Cappadocia. In this instance, there is no expressed relationship between Thekla
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and the suppliant. In Mir. 6, Thekla comes to the aid of the city of Iconium because it was at one time
her home.

465 C. Porph., De thematibus 77, ed. Pertusi.

4% The miracle tells of a man who, having sailed from Cyprus to attend the festival of Thekla in
Seleucia, “anchored at the landing point for Isauria here.” Isauria is also implied in Mir. 19 in
reference to a woman named Bassiane, “a hostage from the Ketis.”

467 Ps.-Basil (Life 15) notes that even in his day there was a sanctuary of Thekla’s in Syrian Antioch.
48 Greer (1989), 116.

469 Ps.-Basil refers to Sarpedon in Life 27 and Miracles 1, 11, 18, and 40. For a detailed discussion of
Sarpedon’s name and its variants as shaped by the evolution of his cult in association with that of
Apollo, see Dagron (1978), 85-89, Johnson (2006), 123-125, Lépez-Salva (1972-3), 260-2, and Parke
(1995) 194-6. Until a definitive study has bee